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GENERAL PREFACE 


At a time when civilization is in peril and schemes 
of social reconstruction axe in the air, it is wise to know 
what the seers of the past have said on the deeper pro- 
blems of thought and life. The question of the nature 
and destiny of man, the purpose of society, its relation 
to the individual axe near and intimate to each one of 
us. But only a select few care to spend the greater 
part of their lives over them, and fewer still their whole 
lives and energies. But these few, whatever divergent 
answers they may seem to have found, stand high above 
ordinary humanity and have struggled to heights which 
have been gradually won for us. Man is a, teachable 
animal, and by a sympathetic study of the past gropings 
and stumblings of mankind, he can avoid, if not error, 
at least its repetition. 

In India the problems of philosophy and religion 
have occupied for centuries an important place. While 
the leaders of philosophy have attempted to solve the 
riddle of existence, the teachers of religion have sought 
to supply us with an ordered scheme of life. The story 
of Indian thought gives us an important chapter in, 
what Lessing calls, the education of the human race. 
What is noteworthy is not the painful ignorance natural 
to a world over which generations of wild men have 
swept but the attempt to rise out of that ignorance. 
The greatness of the ancient thinkers of India is that 
they struggled persistently and often successfully to 
discover the spiritual values which enlarge thb mind and 
add to the beauty of life. The progress q:|j man, it is 
generally admitted today, is a continuou^ factory of 
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thought over passion, of tolerance over fanaticism, of 

persuasion over force. 

In this series, it is proposed to bring out studies of 
Indian classics and thought by competent scholars who 
have looked at them with new eyes and greater freedom. 
The author of this book, Professor D. S. Sarnia, has 
Jong been known to students of Indian Religion for a 
succession of stimulating studies on the Bhagavadtjm. 
He has a free and flexible English style, easy, natural 
and dignified. In this hook, where he describes the 
Renaissance of Hindu religious thought in the last 
hundred years, there is an assessment of life which is 
of great value to the contemporary mind. 
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picture of all its colour and significance. I have no 
doubt that future generations would look upon the 
Gandhian message of non-violence as the greatest con- 
tribution made by modern Hinduism to the spiritual pro- 
gress of man. But that message would ever he insepar- 
able from the life-history of the Mahatma, who delivered 
it. The Renaissance of which he is the highest express- 
ion is still in progress. So its history which is implicit 
in the following series of studies of its leading person- 
alities is not complete. But I believe that the achieve- 
ments of Hinduism during the last one hundred years 
are sufficiently great to justify the title I have given 
to this book. 

I am very thankful to my friend Sir S. Radha- 
krishpan for not only encouraging me to write this book 
for the series to be published by the Benares Hindu 
University but also for allowing me to include in it a 

serin ? elf f- n r at dis P 0SaI *e «»mt- 

- lpts of his Kamala Lectures and his Lectures in China, 
which have not yet been published. He is undoubtedly 
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CHAPTER I 

HISTORICAL INTRODUCTION 


One of the characteristics of ancient Hindu 
thought is its indifference to history. In discussing the 
contents of a book, for instance, our ancient and even 
mediaeval writers care very little for the date or the 
life of the author. They care more for the truth of 
experience or the soundness of doctrine than for the 
circumstances that gave it birth. What Sir Charles 
Eliot says of the religious mind in general is particularly 
applicable to them : “ The truly religious mind does not 
care for the history of religion, just as, among us, the 
scientific mind does not dwell on the history of 
science.” 1 But there is no doubt that the Hindu, wri- 
ters went to one extreme in ignoring history altogether, 
while modern Western writers go to the other extreme 
in making too much of the historical treatment of 
thought and art and digging at the roots of a tree 
instead of enjoying its flower and fruit. What we 
term history may, no doubt, be far from the many-sided 
i reality which it seeks to record. It may too often be 

i only a very faulty and subjective view of events. All 

I the same, the historical treatment of a subject, however 

1 imperfect and one-sided it may be, has its own value. 
The historical treatment of a religion has its value even 
for the most religious of men. For instance, it is 
useful for us to know what doctrines of Hinduism 
belong to the Vedic period and what doctrines belong 
|| ( to the later Puranic period, and what causes contri- 
buted to the growth and vigour of Hinduism in one 

1 Hinduism and Buddhism , Vol. II,' P, 166, 
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First of all, let us take some convenient landmarks 
in the history of India and divide it into more 
or less manageable periods about which we can venture 
some broad generalisations. The first period may be 
said to extend from the earliest times to the birth of 
Buddha or, roughly, from 2000 B.C. to 560 B.C. : the 
second period from the birth of Buddha to the fall of 
the Mauryan empire or, roughly, from 560 B.C. to 200 
B.C.; the third period from the fall of the Mauryan 
empire to the rise of the Gupta empire or, say, from 
200 B.C. to 300 A.D. ; the fourth period from the rise 
of the Gupta empire to the fall of Harsa’s empire, or, 
say, from 300 A.D. to 700 A.D. These four periods 
constitute what may be called the ancient period in 
the history of India. 

With the eighth century A.D. begins the mediaeval 
period of our history. This again may be sub-divided, 
ihe first period may be said to extend from the 
all of Harsa s empire to the establishment of a Muslim 
kingdom in Delhi or, say, from 700 A.D. to 1200 A.D.:: 


period and what causes contributed to its decay in 
another. And it is certainly useful for us, before \\v 
study the great Renaissance of Hinduism in the nine- 
teenth and twentieth centuries, to take a bird’s-eye 

view of its long history going back almost to the begin- 
nings of civilization in this part of the world. Only, 
we should not forget that the records we possess convey 
to our minds but an imperfect fragment of the reality 
as it once existed, that many of the dates and the so- 
called facts of ancient Indian History' are extremely 
uncertain things and that, in any case, all divisions of 
history into periods are obviously artificial. With 
this caution we now proceed in this chapter to give a 
short historical sketch of Hinduism up to the nineteenth 
century. 
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the second period from the establishment of. a Muslim 
kingdom in Delhi to the rise of the Moghul empire 
under Akbar or to the battle of Talikota in 1565, or, 
roughly, from 1200 to 1560 A.D.; and the third period 
from the rise of the Moghul empire to the establish- 
ment of the British supremacy or, say, from 1560 to 1800 

A. D. These three periods constitute what may be called 
the mediaeval period of Indian History. 

With the establishment of the British supremacy 
we have the beginning of the modern period, which 
extends from 1800 up to the present day. Of course, 
these divisions are artificial, but they are convenient for 
our purpose here. 

Ill 

The period extending from about 2000 B.C. to 560 

B. C. is generally called the Vedic period. Modern 

scholars divide it into (1) the Age of the Mantras (2) 
the Age of the Brahman as and (3) the Age of the 
Upanisads. This is a convenient division, provided we 
understand that these ages are not strictly successive, 
but that they considerably overlap one another. The 
Mantras or hymns are the creations of poets, the 
Brahmanas, which are elaborate ritualistic treatises, are 
the works of priests and the Upanisads, which consist 
of secret teachings, are the revelations of mystics. We 
may say that the history of Hinduism practically begins 
in the dim past with the composition of the hymns 
recorded in the Rg-Veda. In these hymns we have 
the most .astonishing record of the march of the mind 
of man from the worship of the half-personified forces 
of Nature like fire, wind and rain to the realization of 
the Absolute Spirit, of which we, as well as the 
worlds with which we are surrounded, are only broken 
fragments. vA; 

It would be interesting to trace the course of this 
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development . 1 We find the religious poets in the Veda 
groping their way towards the Eternal Spirit, now 
marching, now receding, now triumphant and now dis- 
satisfied, and leaving behind them a trail of broken 
idols, overthrown divinities and abandoned faiths. 
Nothing mattered to them except a resolute search for 
unity. The gods of popular belief, being only half- 
personified natural phenomena, gave them the due. 
One god shaded away into another. The same epithet s 
had been employed to describe more than one god. When 


there was so much of over-lapping among these divi 


nities it was inferred that they must all be one in essence. 
Hence the habit of the Vedic poets, while extolling one 
god, to make him supreme for the moment and ignore 
the claims of others. Max Muller called this habit 
Henotheism and thought it was a stage on the way to 
monotheism. But monotheism did not come in this way 
to the Vedic poets. Neither Indra, the god of power, 
nor Varuna, the god of righteousness, rose ultimately 
to the supreme state. On the other hand, there was an 
attempt to get behind these powerful gods and grasp 
the power of which they were the manifestations. A 
well-known hymn says, “ That Being is one which the 
wise call by varibus names as Agni, Yama and Mata- 
risvan”. Sometimes, again, a striking quality Hk e 
creative power common to a number of gods is’ taken 
and personified and made into a supreme divinity for 
a time In this way we get a series of divinities who 
hold the sceptre for a time — Visvakarman (Maker of 
everything) Prajapati (Lord of all), Brahmanaspati 
(Lord of devotion), Prana (Life), KM* (Taw, etc 
Bat a bold poet here and there makes an attempt at a 
higher unity than all these foregoing types W. „„lv 
the gods but also men and all thfngs'are induct ta & 
speculative range. All are according to one such poet the 
children ot the goddess Aditi, the boundless one. Ufa 
*See The Religion of the Veda (pp. 228-248), by Bloomfield. 
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therefore no longer a, question of monotheism, but of 
monism — no longer the worship of a supreme God who is 
separate from the world, but the contemplation of a Spirit- 
in and beyond the world, which is only Its partial mani- 
festation. This stage-, is fully reached only in the Upa- 
nisads, but already in the hymns we have the famous 
Song of Creation in which an attempt is made to reach 
the One beyond the categories of thought— the Primary 
Cause of all. Another important development in the 
Age of the Mantras is 'the conception of Rta or cosmic 
order from which are .derived in later times the charac- 
teristically Indian ideas of Dharma and the Law of 
Karma. Rta was originally the order of natural 
events such as the succession of seasons or the harvest 
of crops. But soon it came to mean not only the cosmic 
order but also the moral order. The gods were extolled 
as the guardians of both, especially Varuna, the god of 
righteousness. The order of the universe was sup- 
posed to be maintained by sacrifices. In fact, accord- 
ing to the famous Purusa-sukta, the universe itself is 
the result of a sacrifice performed by the gods. Thus 
Yajna or sacrifice became the means, and Rta the end. 

Gradually sacrifices rose so much in importance 
and became so complex and varied that in the Age of 
t'he Brahmanas sacrificial religion of a, mechanical 
and soulless kind began to prevail. However, there 
were a few notable developments in the religious 
thought of even this mechanical age. For it was in this 
age that the idea was developed that^ men owed a debt 
to the gods, the Rsis, the Pitrs, and men and animals. It 
was again in this age that the four asramas were orga- 
nized along with the four varnas, which were first men- 
tioned in the later portion of the Rg-Veda, and the idea 
of varna-asrama-dharma began to take shape in the 
minds of the people. We do not as yet have any clear 
references to the doctrines of karma, and rebirth in the 
Brahmanas. But we are on the way to them, as it is 



believed that all men are born .after death in the next 
world, where they are recompensed according- to then- 
deeds in this world. 

And as for the old gods they are still worshipped, 
but Prajapati becomes the chief god and the creator of 
the world, Visnu rises in importance and becomes the 
personification of sacrifice, and Siva makes his appear- 
ance and is soon identified with the Vedic god, Rudra. 
Thus as early as the age of the Brahmanas, the worship 
of Siva, whom some scholars assume to be a pre-Aryan 
deity, makes its appearance and becomes part and 
parcel of the faith of the nation. It is inevitable that, 
in an age which believed in the great magical value of 
the meticulous performance of sacrifices, the priests 
should become all-powerful and supreme. 

It is after this period of decadence that we have 
the first renaissance in our religion represented by the 
Upanisads. We can never exaggerate the importance 
of the Upanisads in the history of Hindu religious 
thought. In fact, these Himalayan treatises form tire 
sources of all later streams of thought. Their rela- 
tion to the Vedic hymns is similar to the relation of the 
New Testament of the Bible to the Old. All orthodox 
schools of Hinduism accept them as authoritative reve- 
lation, the famous Bhagavad-Gita is supposed to be 
only their essence, the equally important Brahma 
Sfitra is described to be the thread which strings 
together all the Upanisadic flowers, and even the reli- 
gion. of Buddha .rightly interpreted is only a conti- 
nuation of their deepest intuitions. Thus we may say 
that in this age the foundations of Hinduism were well 
and truly laid. The later ages only built a superstruc- 
ture on them. 

• The master conceptions of the age of the Upa- 
nisads are Brahman, Atman, Moksa, Samsara, Karma. 
Upasana and Jnana. The gods recede into the back- 
ground, the priests are subordinated, sacrifices are looked 
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down upon, contemplation takes the place of worship and 
the acquisition of divine knowledge takes precedence of 
the performance of rites and ceremonies. It is a mistake 
to say, as some Western critics do, that the robust 
optimism of the earlier age of the Vedic hymns gives 
place to pessimism in this age. It would be truer to 
say that the childish delight in the possession of cattle 
and crops and victory over the enemy gives place to 
true spiritual manhood, which sees that the everlasting 
happiness of man consists not in the possessions of this 
world but in the possession of the soul. The seers of 
the Upanisads say, “What shall we do with offspring 
— we who have this Self and this world of Brahman?” 
And having risen above the desire for sons, wealth and 
new worlds, they wander about as mendicants. They 
do not long for death, they long for infinite life. They 
teach that sacrifices lead only to a temporary heaven 
after death, whereas true knowledge leads to immortal 
bliss even here. Thus in the age of the Upanisads 
jnana takes the place of yajna. And the absolute 
Brahman, with which is identified Atman or the Spirit in 
man, takes the place of Prajapati. Karma is given a 
wider meaning than ritual and is connected with the 
idea of rebirth. The twin doctrines of the Law of 
Karma and the Process of Samsara become the funda- 
mental bases not only of all schools of Hinduism bul 
also of all schools of Buddhism and Jainism. And 
liberation from the cycle of births and deaths is to be 
sought only through jnana or the realization of the 
identity of Brahman and Atman — the spirit of the 
univei se and the spirit of man. In this universal reli 
gion Brahman is the goal and jnana is the means of 
reaching it. These two concepts come to occupy the 
foreground of religious life. All other things become 
subsidiary. Varna and asrama, like the gods and the 
sacrifices, are Dtishedl intn K TS* 
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life of later ages, are not very prominent in this age. 
And in place of bhakti, which is the characteristic 
feature of the religious life of Mediaeval India, we have 
upasana or meditation which leads only to condi- 
tioned Brahman. .We have as yet no temples and 
images. No congregational worship takes the place of 
the old congregational sacrifices. The religion of the 
Upanisads is severely individualistic. From its very 
nature it could only be the religion of the few. 


560 B.C.— 200 B.C. 

The next period, which extends from the birth of 
Buddha to the fall of the Mauryan empire, brings us to 
historical times. We are now a little more sure of 
events and dates. The founder of Buddhism was born 
about 566 B.G., and the founder of Jainism about 547 
B.C. Out of the sixteen kingdoms that are said to 
have existed in Northern India before the rise of 
Buddhism and Jainism, Magadha rose into prominence 
in the sixth century B.C. And Bimbisara, its first king 
known to history, probably reigned from 540 to 490 
B.C. The Saisunaga dynasty to which he belonged 
was followed by the Nanda dynasty. Ambitious 
monarchs of these two dynasties, like Bimbisara, Ajata- 
satru, Nandivardhana and Mahapadma Nanda, main- 
tained the supremacy of Magadha, so that when Candra- 
gupta, the founder of the Mauryan dynasty, seized the 
sceptre in 325 B.C. “ the history of Magadha became 
the history of India.” For Candragupta was able to 
extend his empire till it covered almost the whole of 
Northern India including portions of what we know as 
Afghanistan and Baluchistan. Meanwhile Alexander 
had invaded India in the north-west, crossed the Indus 
and fought the battle of Jhelum in 326 B.C., but had to 
leave the country as his soldiers refused to proceed 
farther. But the effects of Alexander’s invasion were 
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unaffected by the Upanisadic philosophy. Their reli- 
gion is dominated by rites and ceremonies, and 
their moral code cribbed and confined by the caste 
system. They organized their own class and their own 
rituals and prescribed to themselves a rigorous dis- 
cipline, but they still clung to the old and narrow con- 
ceptions of Dharma and maintained the parochial 
character of their ethics. They do not seem to have 
made any great attempt to remould the institutions of 
the people in the light of the new universal religion 
taught in the Upanisads. The period was one of 
conservation and not of expansion. 

But we note one important development which was 
destined to have a far-reaching influence on the reli- 
gion of future ages. We have evidences from the 
Sutras to show that, as early as the fifth century B.C., 
there were professional men who were employed to 
conduct the worship of images in temples 1 . The cult 
of the worship of images seems to have arisen spon- 
taneously when the Vedic sacrifices became too elabo- 
rate and complicated and the various upasanas recom- 
mended in the Upanisads came to be substituted in 
their place. Accordingly the Grhya-sutras in which we 
have references to this new development became gradu- 
ally more important than the Srauta-sutras which deal 
with sacrifices. Thus the foundations of temple- 
worship, which plays so large a part in the Hinduism 
of mediaeval and modern periods, were laid as earlv as 
the fifth century B.C. 

While the priests were thus steeped in their sacri- 
iices and their narrow codes of law and the common 
people in their superstitions and the worship of their 
sectarian gods, there arose in this period a number of 
c arlatans who aped the seers of the Upanisads and 
put forward fantastic metaphysical theories of their 
own, wrangled with one another and confused the minds 

1 See Kane’s History of Dharma Sastra, p. 710. 
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ence. (2) Both have contempt for ritualism and sacri- 
fices. (3) Both admit that the absolute Reality, called 
Brahman by the one and Dharma by the other, cannot 
be comprehended by the intellect. (4) Both assert that 
there is no peace for the mind of man till the state of 
changeless reality, call it moksa or nirvana, is reached. 
(5) Both teach that this Reality can be reached only 
through renunciation, meditation and the realization of 
the oneness of all life. (6) Both regard the world and 
the individual self as impermanent. (7) Both believe 
in the Law of Karma and rebirth. (8) And Buddha 
uses in his discourses many phrases and expressions 
with which we are familiar in the Upanisads. 

But Buddha was interested much more in provid- 
ing a remedy for the ills of life than in discussing meta- 
physical questions. He positively discouraged, on the 
part of his disciples, the putting of any questions which 
have no bearing on practical life. His teaching was con- 
fined to the Four Aryan Truths and the Eight- 
fold Aryan Path. The Four Aryan Truths are:— (i) 
that there is suffering in the world, (ii) that it has a 
cause, (iii) that it can be removed, and (iv) that there 
is a way to do this. And the way is the famous eight- 
fold path consisting of (i) right belief, (ii) right aim, 
(iii) fight speech, (iv) right action, (v) right living, 
(vi) right effort, (vii) right mindfulness and (viii) 
right contemplation. This path strenuously pursued 
leads one to nirvana, which is the extinction of the flame 
of desire, the cause of all suffering. Nirvana, properly 
interpreted, is the name given to the state of perfection 
reached by one when all desires and passions are 
overcome. 

If Buddhism had stopped with this simple and 
practical teaching of Buddha, if it had stopped with the 
shifting of the attention of men from ritualistic obser- 
vances and metaphysical subtleties to the practical way 
of securing peace and happiness through a strenuous 
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moral life, it would have been a useful supplement to 
the mystical teachings of the Upanisads and would 
have been gradually incorporated into the Vedic tradi- 
tion. And we should have regarded the rise of Bud- 
dhism in the sixth century B.C. as the second Renais- 
sance in Hinduism, as the Upanisadic teaching was the 
first. But this was not to be. And we are not in a 
position to say whether irreconcilable differences be- 
tween the reforming sect and the parent religious body 
arose through the direct teaching of Buddha or the 
perversion of it by his later followers. For the reli- 
gious canon of Buddhism took shape only two centuries 
after Buddha’s death and there are many inconsis- 
tencies in its teaching. For instance, there is now 
great difference of opinion among scholars about the 
views of Buddha on the nature of the world, the soul 
and the final liberation. It is quite probable that, taking- 
advantage of his silence on metaphysical questions, his 
later followers gave their own solutions of these as an 
addition to his practical teaching. Anyway the Bud- 
dhist Sangha developed in course of time certain doc- 
trines which looked like perversions of the teachings of 
the Upanisads. The most important of them were the 
doctrines of anitya, anatma and nirvana. 

Accoi ding to the first two there is nothing perma - 
nent in the universe. Everything is in a flux, both the 
material world and the soul. There is no changeless 
entity behind either of them. Both the world and the 
soul are only complexes or aggregates and not entities. 
They are, like a running stream or a burning flame, a 
senes of states with no_ fixed principle behind them. 
There is . therefore neither being nor non-being 
anywhere in the universe, but only becoming. There 
is only change but nothing that changes, there is only 
action but no actor, there is only a world-process but 
no world. It is not the soul that transmigrates, for 
there is no soul, but only character. This teaching is 
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a travesty of the teaching of the Upanisads. For the 
Upanisads, while holding that the world and the soul 
are constantly changing and therefore impermanent, 
emphatically assert that the ground of both is Brahman 
or Atman, which is immutable and eternal. Buddhist 
philosophy totally ignored the positive side of this 
teaching and over-emphasized the negative side. Simi- 
larly, it frequently interpreted nirvana as meaning only 
annihilation ; that is, on the attainment of nirvana the 
aggregate of five skandhas, which do duty for the soul 
in this philosophy, is simply broken up and reduced to 
nothing. This conception is again a truncated form 
of the Upanisadic conception of moksa. For mSksa 
means not the annihilation of the soul, but the annihi- 
lation of its finiteness and the consequent realization 
of its unity or identity with Brahman. It means, 
therefore, not eternal death, but eternal life. 

These negative doctrines of Buddhism without 
their positive counterparts, which Buddha most pro- 
bably had in his mind like the seers of the Upanisads 
and which were made explicit in Hinduism, widened 
the gulf between the two religions — the gulf which 
already lay implicit in Buddha’s rejection of the autho- 
rity of the Veda and the ecclesiastical organization in- 
troduced by him. Moreover, the Buddhist ethical 
sadhana became, in consequence of these negations, a 
system of cold, strenuous self-culture, and not, like the 
Hindu sadhana, a process of joyous union or identifi- 
cation with the supreme Reality, which makes the 
suffering in the world a mere speck on a heaving ocean. 
As K. J. Saunders says, we find ourselves, while going 
through Dhammapada, “ in a moonlit world, beautiful 

yet cold Here is no ‘ sunset touch no mystic 

hint of Him 4 whose dwelling is the light of setting- 
suns 5 ; our hearts are not stirred by any assurance of 
the reality of the Unseen ” 1 . The Buddhist solution 

5 The Buddha’s Way of Virtue, p. 16 (Wisdom of the East series). 
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of the problem of suffering is a monastic solution, it is 
the very antithesis of the solution offered by the 
Bhagavad-Glta. One must quit the world and become 
a samnyasin for attaining nirvana. The layman is 
bound to the wheel of samsara and has to be born over 
and over again till he learns to renounce the world. 
And in accordance with this doctrine Buddhism orga- 
nized a church in which monastic life was all-important. 

But a life of renunciation and meditation could 
only be for the few who have the necessary qualifi- 
cation for it and not for all and sundry. According to 
the Hindu scheme it was only for those who 
have lived a full life in the world and discharged their 
obligations to society. Formal samnyasa was the 
crown of religious life, not its hase. Its base is the 
life of the student and the .householder and citizen. 
There could be exceptions to the rule, of course, like 
Buddha himself and Samkara. But such exceptions 
are one in a million. It is dangerous to teach all and 
sundry that to get rid of suffering and enjoy peace the> 
should renounce the world, become monks or nuns and 
suppress all desires. To teach such a doctrine even t< » 
a select class would be futile, but to teach it to all, high 
or low, and not only to teach it but also organize insti- 
tutions on the basis of this teaching was fraught with 
grave consequences to society. No wonder, therefore, 
that the leaders of orthodox religion looked upon Bud- 
dhism as a heresy and an anti-social force. Their own 
scheme of life may be too narrow, too rigid and 100 
exclusive. But gradualness was of its very essence 
and in accordance with natural laws, whereas pre- 
mature renunciation and monastic life for all were only 
futile attempts at circumventing Nature. 

It is often said that the Brahman priests opposed 
the teaching of Buddha because he repudiated their 
ascendancy and condemned sacrifices which were their 
source of income. But all Brahmans were not sacri- 
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m Lnose aays, and it was not the 
sacrificial priests who always guided the religious 
thought of the community. In the Upanisads it is not 
the sacrificial priests that decide religious questions 
but those who have transcended sacrificial religion’ 
■Nor are Brahmans always considered supreme teachers' 
1 hey often give place to Ksatriya teachers. 

Again, it is said that the Brahmans 
teaching of Buddha because he abolish 
tmctions. But Buddha did not abolish 
the laity. He abolished it only in the S 
among those who renounced the work 
monastic vows. Even according to the H 
those who renounced the 


samnyasms 
No, it is not these 
iddhist conception of 
r ui ; ia an \ me soul in a perpetual flux without any 
substratum whatever, the Buddhist interpretation of 
mivana as utter extinction, the Buddhist substitution 
°” reason m place , of Vedic authority, the Buddhist 
ovei -emphasis on monastic life and the Buddhist system 
of cold self-culture without a God and without worship 
and without any warm feeling of piety that Droved 
insuperable objections to reconciliation between the 

cha°rm of his lifetirae of Bud *a the 

of h?s L f wonderfuI Personality and the story 
of his great renunciation overcame everything For 

harsh^rd ^ lovah l e ^ the world-teachek No 
haish word ever escaped his lips. He ever radiated 

peace, gentleness and serenity, and he had boundless 

compassion for all beings. The success of his si 

practical teaching conveyed in the language of the people 

was immediate. But we do not know much of its 

aie ai or 0 f aL““ w? r his death tm we come to 
tne time of Asoka. When the emperor embraced 

Buddhism and sent relimn, ™ / , e 
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and carved his edicts on rocks and pillars, it may be 
’ said to have started on its career of world-conquest. 

Of the many creeds that arose in opposition to 
Vedic orthodoxy during this period, Jainism is the only 
one that has survived in India, to the present day. 
Vardhamana Mahavira, who was born about 547 B.C. 
and was therefore a contemporary of Gautama Buddha, 

, , was not so much the founder as the reformer of Jai- 
nism. The Jain tradition ascribes the origin of the creed 
; to one Rsabha of very remote antiquity. The name 
Rsabha occurs in the Veda, and there is, in the Visnu- 
purana and the Bhagavata Purana, a story of Rsabha 
which tallies with the Jain account. And we know 
that in the tim/e of the Upanisads, when the new Atnia- 
vidya was propounded, there were some sages who 
looked with disfavour on sacrifices and tried to give 
allegorical explanations of the various parts of" the 
j ritual. Whether Rsabha was one of such sages or not, 

] we may safely infer that Jainism, which rejects Vedic 

sacrifices and with them the texts that enjoin them, had 
its origin, like Buddhism, in the discontent which had 
. been prevailing for a long time among some sections of 
the population at the sacrificed ritualism of the ortho- 
dox Vedic priests. But Jainism was an older creed 
than Buddhism and more conservative. For, though 
, its first twenty-two Tirtharhkaras or prophets begin - 
| ning with Rsabha are more or less legendary figures, 

I the twenty-third prophet called Parsvanatha”, the im- 
mediate predecessor of Mahavira, the twenty- fourth 
I prophet, is a historical figure belonging to the eighth 
I: century B.C. ■ 

I Jainism resembles Buddhism in (1) its rejection of 
| animal sacrifices, ( 2 ) its repudiation of Vedic autho- 
| rity, (3) its disbelief in a Supreme Deity and (4) jj s 
| use of the dialect of the people in religious teaching' 
j But it differs from Buddhism in (1) its recognition of 
permanent entities like jlva and ajiva, (2) its belief in 
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it is well known tnat, though Jainism had its own 
Asokas .and Kaniskas, royal patrons who gave it the 
support of t'he State, it had not the wide expansion 
which Buddhism had. It never stepped out of India. 
It never entered on a career of world-conquest. But 
neither did it die out, like Buddhism, in the land of its 
birth. Mrs. Stevenson explains the survival of Jainism 
in. India thus: — 

‘‘ The character of Jainism, however, was such as to enable 
it to throw out tentacles to help it in its hour of need. It had 
never, like Buddhism, cut itself off from the faith that surrounded 
it, for it had always employed Brahmans as its domestic chaplains, 
who presided at its birth rites and often acted as officiants at its 
death and marriage ceremonies and temple worship. Then, too, 
amongst its chief heroes, it had found niches for some of the 
favourites of the Hindu pantheon, Rama, Krsna and the like. 
Mahavlra’s genius for organization also stood Jainism in good stead 
now, for he had made the laity an integral part of the community, 
whereas in Buddhism they had no part or lot in the order. So, 
when storms _ of persecution swept over the land, Jainism simply 
took refuge in Hinduism, which opened its capacious bosom to 
receive it; and to the conquerors it seemed an indistinguishable 
part of that great system.”' 1 ] 

According' to Jainism, the way to nirvana, is a 
three-fold way. It consists of (1) samyak-darsana or 
light faith, (2) samyak-jnana or right knowledge and 
(3) samyatc-caritra or right conduct. These three are 
callect. the ratnatraya, the three jewels of Dharma. 
Religious life is incomplete when any one. of them is 
absent. Right faith is faith in the Jain scriptures, 
right knowledge is the knowledge of Jain philosophy 
and right conduct is putting into practice right 

1 The Heart of Jaimsm, pp 4 18-19. : 
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faith and right knowledge. In the ease of a ho»w 

“»*** consists of fte observance of the 
anu vr itas or 3esger WWSj namely, ahiinsa (non-vin 
fence), satya (truthfulness), asteya (non-stealing 
biahiiiacarya (chastity) and aparigraha fnon -ih j ’ 
“?* *» *ing/): But fhe household; 

only a preparation for the life of a monk 71 , . r 

or U ^ aS arC ° nIy a probation for the five niahavratas 

oxeS^vn V0WS ’ f ich " m ° nk has to observe The 
greater vows are the same as the lesser vows but x tht 

no concessions allowed and with no limits set T 

ns ance, m the case of a householder, the last two ° T 

!v ean -chastity and non-attechment wtele ™ 

ZcSon 3 ” 10 ” 1 ': the >- ”»» f «X«e cei&c “ 

nunciation— renunciation which, according o, 

school, must extend even to his clothing g ° ne 

place in^TAi be ° bser ved that ahimsa occupies the first 
mce m Jam ethics as in Hindu ethics generdk ml 

J ns are not the originators of the ahitns'1 dVv * 16 

The do etrilie is an 0 f d one and ha e s 7ton.tw me * 

J sa was or iginaIly part and parcel of the var * ° l ^‘ 

' ha and samnyasa stages of life Thl lt c '. a / ,a P ras ’ 
Gautama give a . , * ” e Sutras of 

OiandojjyJ UpLSaT^faat ™«* The 

sL e 7-?» shcW u ex”r' a e " c : a ‘°? rds 

, ut t0 Jainism belongs the elorv «f sacrifices. 

*e fundamental basis of all its / nhhhsn 

specialists in ah£ The i t^l The 
or iniurv to nrk* • , t heir teac hers analyse hiihs-t 

PatiW f f S “ t0 four c asses — accidental 2 
eninin.m 3 t defens i v e and intentional \ j, )v . n U !‘ 

enjoined to abstain fullv from the fourth i • , - !an 5 * s 
?? d abstain as far I. ” 1 h,. f f “'* h . kll,tl . of Klh* 


and abstain a , far T Ir °” , i ourfh «»d of him s 

kinds. But a monk • p ? s . slh . e ±rom th ? other thre. 

all the four 4ds w ‘ ° abst '™ •'«»v f™, 

whatsoever, a t°. u d ' l ' ir aimsi ;ma . a 

®ay be, i„ AoS “L I T*’ ho «™r small i, 

hfe. That is whv the r d - ° f d “ d “^ not even to save his 
y 4e J'am monks cam- a bund, of pea 
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cock feathers for driving away 

Where they intend to walk or sit ’ meal at nilt s 

the Jains as a rule do not take then “^2- “ 
lest they should unconsciously cause injury to flies, ants 
and the like. Again, according to Jaui 
enough that one does no injui j 
One should not cause injury e 
agent or approve in any way 
others. In this respect the J 
to animals is more advanced th 
A Buddhist may not kill or < 
himself. But apparently he is 
from a butcher. A Jain, on 

Wtactly. m fact, mat >s me 
fast 'article of his creed. Thereto ^ever Ja - 
nism gained ground, as m Gujarat and Karnataka, it 
served to underline and emphasize ahinisa, one of t 
cardinal virtues of Hinduism, and helped people to pu 

it into practice in their daily life. . > 

We know very little about the early history of 
Tainism There is a tradition that, about two centuries 
after the death of Mahavlra, there was ^ ^mtion 
of Jain monks under the leadership of Bhadrabahu to 
Sravana Belgola in Mysore and that the Mauryan em- 
peror Candragupta abdicated and went with jhese 
monks to Southern India and ended his life theie. 
But many scholars do not consider this to be a t u 
worthy tradition, though there is evidence to s ow 
that, by the time of Candragupta, Jainism had had con- 
siderable expansion in Northern India. It Bhadra- 
bahu’s migration is a historical fact, it must have 
occurred about 298 B. C., for by that time Candra- 
gupta’s son, Bindusara, had succeeded to the Mauryan 
throne. The glorious period of Jain prosperity, how- 
ever, came much later. It may be said to begin with 
the Council of Vallabhi in the middle of the fifth century 
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A.D., when the Jain scriptures were first reduced to 
writing, and it lasted down to the thirteenth centurv. 
n spite of these developments, Hinduism w-is 

SmS, says PSed by Baddhism or Vincent 

continued ToTxitf tfto T 1 ®' 0 " 1 th “ Brahmanfad Hinduism 
ummuea to exist and to claim, innumerable adherents tl mijl ,yj. 
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shape as didactic epics * T n f eceived their final 
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* ThS 0xford History of India, p. 55 , 
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be noted, that the dynasties that lulod. the north- 
western kingdoms were those of foreigners who in- 
vaded India, settled down and were converted to either 
Buddhism or Hinduism and were absorbed. 

To this period belong not only the two great epics 
in their final form, but also the code of Manu and the 
code of Yajnavalkya, the minor Upanfsads and some 
at least of the Puranas and some of the philosophical 
Sutras. A new school of Hinduized Buddhism known 
as the Mahayana arose under Kaniska in the 
north-west and from there spread to the northern 
countries of Asia. One of the Mahayana scriptures, 
namely, Saddharmaptindarlka, is said to be a parallel to 
the Bhagavad Gita in Buddhism. The other achieve- 
ments of Buddhism in this period are the works of As- 
vaghosa and Nagarjuna, the caityas of Karle and Na- 
sik, the stupas of Barhut and Sanchi, the sculptures of 
Gandhara, Mathura andAmaravatl and the earliest of 
the cave paintings in Ajanta. Lastly, we should note 
that it was in this period that Indians went abroad and 
colonized Sumatra, J ava, Borneo, Malaya and Indo- 
China and established many kingdoms which were 
ruled by Indian princes for about fifteen centuries and 
which remained either Hindu or Buddhist till they 
were overthrown by Muslims. 

Thus the Epic Age was a period of great expan- 
sion and of a new political outlook. Memories of the 
Asokan empire made the Hindus feel that India, in 
spite of all its complexity of races, kingdoms and creeds, 
was really one. This fundamental unity is enforced in 
several passages in the Mahabharata, and its recogni- 
tion is one of the great landmarks of our history. The 
heroes of the great epic are significantly represented as 
having under their sway the whole of India, The 
special problem of India then was, as it is again today, 
how to bring about unity in a vast mass of hete.ro- 
gem 
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rent levels of culture. The Brahmans had learnt a 
lesson from the Buddhist Sahgha. They saw the mis- 
take they had committed in not carrying the masses 
with them. They had made their knowledge a sort of 
secret doctrine and not a rule of life applicable to all. 
If the peculiar circumstances of the country made the 
levelling down of all social distinctions undesirable, it 
was their duty to begin the work of levelling up. As 
they had failed to do this, Buddhism, which they re- 
garded as heresy, became the religion of the paramount 
state under Asoka. That state was now declining and 
along with it the religion it supported. When the 
moral severity of the early Bhikkus gave place to the 
fantastic beliefs of all the tribes that were taken 
into the fold of Buddhism their religion began to de- 
cline. Moreover the great emphasis laid by Buddha on 
monastic life robbed society of its most efficient 
members. According to the Buddhist scheme of life, 
as we have seen, domestic virtues were at a discount 
and many necessary steps in the spiritual growth of man 
were skipped. Renunciation and contemplation were 
always preferred to citizenship and action and the prin- 
ciple of samnyasa. was believed to be of universal vali- 
mty. The reaction soon came and there was a chance 
•ru Vf* °5*k° dox . religion to recover the lost ground. 

. Hindu Renaissance which was a result of this re- 
action is best studied in the existing recensions of the 
Ramayana and the Mahabharata. The ancient stories 
w ic the people loved were made the instruments of a 
great religious revival. The old ballads were re-writ- 
en, supplemented and so overlaid with didactic 

In a fart th th ^ Cy b T me t! ? e Y edaS ° f the 

th i' descendan f of the early colonists in the 

took uoon fh CaSt u V ™ l m I >rofes sing Hinduism 

The teachint' JSf V ™ ailthorit 3 r « «hpon. 
the unde^tif he , U Pf m ? ads was brought home to 

dei standing ot the common man through the 
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stories, the dialogues and the ideal characters in the 
epics. The gates of the temple were thus at last 
thrown open to all classes. The knowledge which had 
remained the exclusive possession of a, small class was 
made available for all. Not only that, there was a 
great fusion of the Aryan culture with the Dravidian 
culture. The principle on which SiVa had been identi- 
fied with the Vedic Rudra and included among the gods 
was now extended. The gods and goddesses worshipped 
by the common people were given honoured places in 
the Hindu Pantheon. As a result we find in this 
period the extension of organized sects, the worship- 
pers of Visnu, of Siva and of Sakti, in addition to the 
Smartas, who were the followers of the Vedic tradition. 
We have frequent references to such sects in the Maha- 
bharata. Siva and Durga henceforth become as great 
deities as Visnu. 

At the same time the Hindu scheme of life which 
is expressed by the formula of Dharma-artha-kama- 
moksa and which had originated in the preceding period 
was now definitely fixed and widely taught. The 
nation-builders of the epic age clearly laid down that 
the purpose of life was four-fold, namely, dharma 
'( ; duty), artha (wealth), kama (desire) and moksa 
’{liberation). The first three of these constitute 
the path of pravrtti (active life) and have to be gained 
in domestic life. That is, a man has to be a member 
of society and discharge his duties as a householder 
and citizen. He has to acquire wealth, gratify his 
legitimate desires and at the same time practise virtue. 
The final stage of life for which his whole career has 
been a preparation is one of nivrtti or complete sur- 
render and hence of moksa or liberation. Thus the 
formula of Dharma-artha-kama-moksa which indicates 
the ideal of complete life taking into account all the 
facts of human nature without doing violence either to 
the flesh or to the spirit was a corrective to the nid- 
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nastic Buddhism of the times. It was proclaimed in a 
thousand different ways in all the literature of the 
Hindu Renaissance — the two epics, the code of Mann 
and the subsequent Puranas. 

In accordance with the scheme of life thus out- 
lined, domestic virtues were glorified and a philosophy 
of active life was developed. Ideal types of character 
representing all stages of life were clothed in epic 
grandeur and set before the nation. We have in the 
epics not only the ideal samnyasin or hermit, but also 
the ideal king, the chaste wife, the loyal brother, the 
disciplined student, the virtuous citizen and the faithful 
servant. It is difficult to exaggerate the educative 
influence exerted on the national mind by such concrete 
examples as Rama, Laksmana, Sita, Yudhisthira and 
Bhlsma. These characters have moulded the Hindu 
society as Homeric characters moulded the Hellenic so 
ciety. Thus the abstract truths of the Upanisads 
became vital forces holding together ,a great civiliza- 
tion, when they were incarnated in epic types. The 
formula of Dharma-artha-kama-moksa would have re- 
mained only a formula if it had not been exemplified in 
a thousand ways by the innumerable lives of the cha- 
racters in the epics and the Puranas. True, many of 
these stories are rather wild and fantastic. But be- 
hind all their extravagant imagery, one can see the single 
unalterable and perfect scheme of life which has sus- 
tained Hindu society througout its chequered 
history. 1 " 

When, religion was thus brought home to the 
masses, it inevitably underwent some'modifi cat ions. As 
we have seen, a highly metaphysical or mystical religion 

from an 7 ^ f t? r thC , * 6W - Buddha wisely retrained 

from all metaphysical discussions and confined hinisd/ 

suffering Th T a remed - v for him ™* 
suffering. The Vedantic Absolute, which, according to 

the famous words of Yajnavalkva in the Brhadaranvk-a 
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Upanisad, could only be described by the expression 
“ Not this, not that,” is not for the multitude. On 
the other hand, if it was to become popular, an appeal 
had to be made to the hearts and imaginations of men. 
Therefore the cold and austere metaphysic was kept in 
the background and the warm theistic elements in the 
Upanisads were developed and emphasis was laid on the 
personal aspect of the Deity. In place of the impersonal 
or supra-persona.1 Absolute, we have now an Isvara, a 
personal God who has created all things, who upholds 
the order of the universe and who readily responds to 
the call of bhakti or devotion. For instance, the Bhaga- 
van of the Gita is not only an immanent principle in the 
universe, not only “ the thread on which the pearls of 
creation are strung ” but also the Friend and the Saviour 
of men. He assures us that no man who does good 
ever treads the path of woe, that no devotee of His 
wi'Il ever perish and that those who love Him will soon 
find Him “ entering their hearts and dispelling the 
darkness of ignorance by the shining lamp of wisdom.” 
He assures us that, in times of national decadence, He 
appears on the scene to protect righteous men, 
that no sin can really pursue a man who has taken re- 
fugee i'n Him and that peace comes to the soul which 
recognises Him as “the Lord of all the worlds, the 
Friend of all beings and the Recipient of all sacrifices 
and austerities.” Thus He is not only a creator and 
destroyer, but also a loving protector. Hence arose in 
this period the Hindu conception of Trimurti or the 
threefold form of God. One and the same Isvara was 
viewed from three different points of view, namely, of 
creation, protection and destruction. 

But the most noteworthy development in the epic 
age is the popularization of the doctrine of Avatara or 
incarnation. The doctrine of divine incarnation is but 
a step from that of Trimurti. In, the Upanisads the 
Absolute is described as a Being not only transcenden- 
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tal but also immanent. All created beings are onlv Hi* 
partial manifestations. All men are inherently divine 
The divinity in man becomes most resplendent when he 
identifies himself with the eternal order of the unive-s* 
and carries out the will of God. Great national heroe^ 
whose lives or teachings have become a permanent 
possession to posterity, are therefore to be reckoned i - 
special manifestations of God on earth. It j s Vi«™ 
the protector, himself, that out of his companion "for 
mankind comes down from time to time in the shine of 
such godlike men. Thus the feeling for the concrete 
m lehgion led not only to the development of theism 
but also to the conceptions of Trimurti' and Avatara’ 
The further logical steps in the same process are 
images, temples, processions, pilgrimages— i n a word 
all the paraphernalia of a popular religion with whir* 
we are well acquainted. It was inevitable, therefore 
that there should be in this period a more’ systematic 
organization of temple worship than in the preceding- 
period. In the Age of the Sutras the sacrificial altar 
was more important than the temple, in the Age of the 
kpics the relations are reversed. The temple becomes 
more important than the altar, and image worship 
takes the place of sacrifices. The change is all the more 
significant, because it implies that the Dravidian forms 
of worship and the Dravidian and other non- Aryan 
deities are placed at last on a footing of equality with 
me Aiyan forms of worship and Aryan deities. And 
the wisdom of the leaders of religion in this period is 
seen m their exalting the priests who officiated in the 
Dravidian temples to the rank of Brahmans. The re- 
r P ° faI i the far-reaching changes that took place in 
me hpic Period is sometimes briefly expressed by say- 
mg that m this period Brahmanism became Hinduism, 
ine age was undoubtedly one of Renaissance pro- 
bably the greatest in our religious history. And the 
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finest flower of this Renaissance is the Bhagavad-Glta, 
which, though somewhat earlier than this period, is most 
typical of the new spirit. 

The great popularity of this scripture is due to the 
marvellous way in which it remains faithful to the Upa- 
nisadic tradition and at the same time re-interprets it 
and applies it to practical life. The V edantic Absolute 
is there, but it becomes a, personal God. The old ideal 
of samnyasa is there, but it is a samnyasa to be prac- 
tised in active life. The spirit of samnyasa should 
pervade all the activities of a man, whether he is a 
student or a householder or a recluse. We should 
learn to live 'in the world without becoming worldly, as 
a lotus leaf rests on water without becoming wet. 
Our senses should learn to move freely amidst sense- 
objects without feeling attraction or repulsion and 
to act always in obedience to the higher self. True 
samnyasa does not consist merely in retiring from the 
world but in subduing it to the purposes of the soul. 
Pravrtti and nivrtti need not be two different paths 
opposed to each other. On the other hand, the former 
should be a preparation for the latter. 

Similarly, nothing is more typical of the wisdom 
and the progressive spirit of the Gita than the way in 
which it extends the traditional concepts of Yoga, 
Karma, Yajna, Varna and Dharma. Yoga in the Gita 
is not merely thought-control as in the technical Yoga- 
sastra, but the whole of spiritual life which aims at 
union with the Supreme. Karma in the Gita does not 
mean mere obligatory or optional rites as in the ritua- 
listic codes, but all human actions having' any moral or 
spiritual value. And the status of one’s soul is to be 
determined ethically and not ritualistically. It is to be 
judged by standards of moral purity and not of cere- 
monial purity. So also yajna in the Gita does not 
mean animal sacrifices, nor sacrifices of merely material 
objects, but all activities of man prompted by a spirit 
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of sacrifice. A life of self-control is a sacrifice, a life 
of disinterested scholarship is a sacrifice and even a 
simple exercise in breath-control for the purification of 
the mind is a sacrifice in its own way. Lastly, dhartna 
in the Gita is not simply the caste duty of popular 
ethics, but the duty imposed on man by his own nature 
and tendencies as well as by his birth and profession, 
and it has always to be judged in the light of the end 
viz., yoga, which it has in view. Thus the Gita every- 
where follows the old tradition, but everywhere extends 
it in such a way as to re-create it. It retains the old 
Upanisadic ideal of jnana, but balances it with karma 
and bhakti. No wonder, therefore, that the Gita is 
looked upon as one of the greatest scriptures of the 
world. 

The Mahabharata and the Ramayana in their final 
form mark the end of a great epoch. For by this time 
Hinduism had already developed almost all the main 
features and characteristics with which we are familiar 
today viz., the conception of the impersonal Brahman 
and the personal Isvara,. the supreme authority of the 
Veda, the Law of Karma and re-birth, the formulas of 
Varna-asrama-dharma and Dharnra-artha-kama- 
moksa, the threefold path of Karma, Bhakti and jnana, 
the doctrines of Trimurti and Avatara, of Ista-Devafa 
and Adhikara, the rituals of image and temple worship, 
the sectarian beliefs and practices of the Vaisnavas. 
Saivas and Saktas, faith in pilgrimages, the sanctity 
of the cow, etc. Subsequent ages only added a few 
details here and there and systematized the ideals that 
lay scattered before. Even the various systems of phi- 
losophy and the schools of bhakti that arose afterwards 
are only ramifications of the ideas contained in the 
literature of the epic age. : 1 : 
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is considered the golden age in the history of the Hindu 
rule of India. Samudragupta, the second Gupta 
monarch, who ruled probably from 330 to 375 succeeded 
in making himself the paramount power in Northern 
India. His empire was the greatest in India since the 
time of Asoka. It extended from the Brahmaputra in 
the east to the Jumna in the west and the Narmada 
in the south. And he received tribute from live 
frontier kingdoms. Thus he conquered most of 
Northern India and successfully raided far into the 
south till he came into conflict with the Pallava ruler 
of Conjeevaram. The golden age of the Guptas ex- 
tends from 320 A.D. to 480 A.D. comprising the reigns 
of five sovereigns. The empire founded by Samudra- 
gupta was finally shattered by waves of invasions of 
the Huns. Vincent Smith says:— 

“ The barbarian invasions of the fifth and sixth centuries, 
although slurred over by the Indian authorities, constitute a turn- 
ing point in the. history of Northern and Western India, both 
political and social. The political system of the Gupta period 
was completely broken up and new kingdoms were formed. No 
authentic family or clan traditions go back beyond the' Hun 
invasions.” 

In the seventh century the paramount power thus 
overthrown was partially recovered by Harsa, who 
ruled at Kanauj from 606 to 647. His death again 
threw the country into disorder and the unity of Indian 
History was again lost till it was restored by the Sul- 

of , Delhl , m century. With the fall 

oi Harsa s empire the ancient period of the historv of 
India may be said to close. 

It is not quite correct to speak of a new Hindu 
Renaissance during the Gupta period. The Re- 
naissance of the preceding period was simply continued 
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under these famous Hindu emperors and carried to 
unprecedented heights. The popularization of Hindu 
dharma which began with the epics was carried on to 
a further stage by the Puranas. Farquhar says:- - 

“It would be difficult to exaggerate the popularity and im- 
portance of the religious poems known as Puranas. They are- 
very widely used among the common people both in the original 
'and in numerous vernacular versions and adaptations. Indeed 
the Epics and the Puranas are the real Bible of the common 
people, whether literate or illiterate, and they are the source of 
half the vernacular literature .” 1 ■ 

Also the spirit of sectarianism which is seen in a 
mild form in the epics becomes more and more aggres- 
sive in the Puranas with the result that we have often 
a sort of sectarian monotheism intolerant of other 
faiths. And the most important sects are, of course, 
the worshippers of Visnu, Siva and Sakti. Next u* 
them come the worshippers of Surya and Ganapati. 

A typical Purana is said to consist of five parts- 
cosmogony, creation at the beginning of each kalpa. 
genealogies of gods, the ages of the world and the dy- 
nasties of kings. Inevitably, therefore, every Purana. 
contains some of the oldest materials handed down by 
oral tradition which had already found its way into 
the codes of law and the epics. And, though many of 
the Puranas that we have took shape in this period, 
there have been numerous interpolations and modifica- 
tions in the later periods in the interests of the seels 
which appropriated them to themselves. But there 
is not much advance in religious thought in these popu- 
lar and lengthy treatises except the extension of the 
doctrine of Avatars and of the concept of the divine 
Sakti personified as the Mother-goddess. 

The concept of Sakti or the Divine Power personi- 
fied as the Mother-goddess is the foundation of 
Saktism, which had a remarkable development in this 

% An Outline of the Religious Literature of India, p. 136, ’TrAT 
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period and gave rise to a mass of literature known 
the Tantras. There is often no hard and fast 1 
between a Tantra and a Purana. Both types of li 
rature flourished side by side and often coalesced. JE 
the Tantras contain* in general, more of ritualis 
mattei and less of historical and legendary matl 
than the Puranas. From the point of view of religio 
-ife their importance lies (i) in their emphasis on t 
destructive as well as the beneficent side of the divi 
power, (ii) in their figurative representation of G< 
as the Eternal Mother and (iii) in the severely pra 
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Tantras from the point of view of religious thought are 
the philosophical sutras of the six orthodox schools 
which exist even at the beginning of this period — 
viz., Mimamsa, Vedanta, Samkhya, Yoga, Nyaya 
and Vaisesika — though the classical commentaries 
on them, except Sabarasvami’s commentary on 
the Mimamsa sutras and Vatsyayana’s commentary 
on the Nyaya sutras, belong to the next period. 
It is evident from the sutras themselves that they 
are the result of earlier teachings which have been 
superseded. Their very perfection of form, shows that 
a good deal of hard thinking and elaborate discussion 
on the part of each school must have preceded them. 
Each school is called a Darsana because it sets forth a 
view of life. Of these six schools, Mimamsa and 
Vedanta are not independent philosophies, but merely 
systematic expositions of the two parts of the Veda — 
the Karma-Kanda and the Jnana,-Kanda. Hence the 
two taken together form the systematic philosophy of 
Hinduism. It is here that we find formulated the doc- 
trines of (1) the relative value of the Pramanas — 
perception, inference and scripture, (2) the eternity 
and the infallibility of the Veda, (3) the Apurva re- 
sult of karma which comes to fruition after death, and 
(4) the identity or the difference between Jlvatman 
and Paramatman. In fact, all the doctrines which 
divide the later schools of philosophy and upon which in- 
numerable commentaries were written in the mediaeval 
period of Indian History were tersely formulated in 
this period. Of all the sutras of the period those of 
Vedanta became so popular among the educated classes 
that the work was raised to the rank of a Prasthnna — 
scripture, of authority. So we may say that from 
this period dates the well-known Hindu formula 
of Piasthana-traya or the three-fold author! iv of the 
Upanisads, the Brahma Sutras and the Bhagavad-Gita. 
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foreign hordes of Hunas, Gurjaras, Maitrakas and 
others, and that, when once the foreigners were 
absorbed into the Hindu fold, the Brahmans decided 
to recognize the new aristocracy as the descendants of 
the old Ksatriyas by giving them fictitious genealogies. 
However this may be, there is no doubt that during 
this period nearly all the kingdoms of Northern India 
and the Deccan were governed by families or clans 
which are collectively known as Rajputs or Chattris, 
the vernacular equivalent of the Sanskrit- Ksatriyas, 
The Gurjara-Pratiharas ruled a wide empire with 
Kanauj as their capital, the Cauhans ruled in Ajtnete, 
the Palas ruled in Bengal, the Candels in Bundelkhand, 
the Calukyas and Rastrakutas in the Deccan and the 
Kadambas and Gahgas in Mysore. In the south the 
ascendancy of the Pallavas comes to a dose practical!}' 
by the middle of the eighth century, and the Colas be- 
come supreme under Rajaraja in the eleventh century. 

From Hieun Tsang’s account of his travels in India 
we see that, about the middle of the seventh century, 
Buddhism was in a state of decline in Central and 
Southern India.. It had allied itself with Saktism anti 
was scarcely different from being a sect of popular 
Hinduism. But its final defeat is generally connected 
with the activities of the two great protagonists of the 
Ved lc faith, Kumarila and Samkara. Rumania 
Bhatta is the founder of the Bhatta School of Karma 
Mimamsa. From his works we see that he was a 
violent opponent of Buddhism and tried to weaken its 
influence in every way. And that was probably res- 
ponsible for the tradition that he instigated a Hindu 
kiqg to exterminate the Buddhists. Kumarila takes 

“ * e “kffiWUty of the Veda and the 
necessity of the . Vedic rites and ceremonies. His 
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of animal life, but Jainism not only taught it but also 
put it into practice. 

Though it is sad to contemplate that the religion 
of Buddha at last practically disappeared from the 
sacred land of his birth, we should not forget that it 
was not really driven out but assimilated. Sir Charles 
Eliot is of opinion that the Hinduism of the present day 
owes to Buddhism (1) the doctrine of the sanctity of 
animal life, (2) the rejection of animal sacrifices by 
most sects, (3) monastic institutions and ecclesiastical 
discipline, especially in Southern India, (4) the 
development of Indian Logic and (5) some of the fea- 
tures of the Advaita philosophy. 

The first systematic exponent of the Advaita 
philosophy was Gaudapada who wrote a Karika on the 
Mandukya Upanisad. He was the teacher of Govinda, 
who afterwards became the teacher of Samkara. 
Samkara, who was born probably in 788 A.D. at Kaladi 
in North Travancore, became a samnyasin, while he 
was still a boy, and grew into a great religious teacher. 
He wandered from place to place all over India, and 
established four monasteries at Sringeri in Mysore, at 
Puri in Orissa, at Dvaraka in Gujarat and at Badri- 
nath in the Himalayas. He was both a great champion 
of the orthodox faith and an ardent reformer. He 
opposed not only the doctrines of Buddhism, but also 
the soulless ritualism of the Mlmamsakas, the atheistic 
dualism of the Samkhyas and all the erroneous inter- 
pretations of the Vedanta. He put down some of the 
grosser forms of Saktlsm and Saivism and encouraged 
all the purer forms of popular worship. In his famous 
commentaries on the Brahma Sutras, the Upanisads and 
the Bhagavad-Glta, he constructed a system of philo- 
sophy which is a monument of intellectual subtlety as 
well as of spiritual insight. Thibaut, the translator of 
Samkara’s and Ramanuja’s commentaries on the 
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ought to know better that Sathkara taught that ihe 
world was unreal and illusory like a dream. The greai 
philosopher never taught such a doctrine. On the 
other hand he contradicted it as part of Buddhist 
heresy. In his system he refers to three orders of 
Pratibhasika (illusory), Vyavaharika (empiri- 
cal) and Paramarthika (transcendental). Prati- 
bhasika experience is illusory as that of our seeing a 
serpent in a dream. Here there is no object forming 
the basis of our experience. Vyavaharika experience 
is erroneous as that of our mistaking a rope for a ser- 
pent in the dark. Here there is an object, but we form 
a wrong impression about it. And Paramarthika ex- 
perience is the true experience as that of our recog- 
nixing the rope as rope when a light is brought. Here 
the object and our impression of it are identical. §am- 
kara s contention is that our everyday experience of the 
world is of the second variety, not of the first. Things 
are not what they seem. Owing to avidya or ignorance 
which is common to us all, we see diversity where there 
\ unit A separateness where there is integrity, and many 
w ere theie is one. This imperfect experience of ours 
is relative to our finite minds. When we emancipate 
ourselves from our minds and transcend in spirit the con- 
ditions of time and space — as a saint does in his rapt 
moments of meditation— we have perfect experience of 
the Reality, the Absolute, as it verily is. In this ex 
penence being and knowing are one. As the 
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ignored. The Alvars include .among them a king, a 
beggar, a woman, a man of the depressed class and 
non-Brahrrfans as well as Brahmans. In fact, the 
most characteristic feature of their teaching is that 
God is accessible to all without any distinctions of 
caste, rank or culture, and that by love and self-surren- 
der every man and woman can obtain salvation. 

The age of the Alvars was succeeded by the age of 
the Acaryas. The Alvars were mystics and poets, 
whereas the Acaryas were scholars and thinkers. The 
aim of the latter was to reconcile the Vedanta with 
the Tamil Prabandha, to unite bhakti with karma and 
jnana. The first of these Acaryas is Nathamuni, who 
introduced the Tamil Prahandha into public worship 
and raised it to the rank of the Veda in the eyes of the 
Vaisnavas. The next important Acarya is Yanmna- 
carya, the grandson of Nathamuni. He established 
the orthodoxy of the Pancaratra school, refuted 
Sathkara’s doctrine of Avidya, determined the nature 
of the individual soul and advocated the doctrine of 
Prapatti or self-surrender. Thus he laid the founda- 
tions on which Ramanuja erected his edifice of Visis- 
tadvaita philosophy in the early years of the twelfth 
century. 

Ramanuja’s chief works are Vedartha Saritgralw, 
in which he attacks the Advaitic interpretation of the 
Upanisads, his commentary on the Gita and his famous 
commentary on the Vedanta Sutras, called Sri Bhasya, 
m which he develops his philosophy. Though "Sri 
Bhasya is an important work, which gives a philosophic 
basis to Vaisnavism, we should not forget that Ramil - 
nuja was not the first to give a theistic interpretation of 
the Brahma Sutras. Even before Sariikara such an inter- 
pretation had been given by Bodhayana, Taihka and 
Uramida.^ Ramanuja, ’s chief object was to give a 
p osop ic basis to bhakti and to prove that bhakti was 
the central teaching not only of the Tamil Prabandha, 
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fnl tn * ° f ^ • P fi th§na 'traya. He tried to 
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to the spirit of the Ajvars. From the former h< 
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G., , oIe ’ an organic unity. Hence Rnm- 

philosophy is called Visista-advaita £ A?-# 
from the Advaita J ?i t0 dlfferen1 

there is ml* • , mkara > according to 

Thf. r ? T 0ne . slm P k ultimate Reality Bra 
he famous Upanisadic sentence Tat A • . 

preted by Ramanuja in the light of his 1S 
as tneaninor , . 8 \ L OI ms visista~a 
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self-surrender to God which is open to all and is also 
the quickest path. 

. Thus Ramanuja was anxious, on the one hand, to 
maintain all the ancient restrictions of the higher 
castes, and, on the other, to open the portals of the City 
of God even to the lowest castes. He did all that was 
possible in his day for the religious uplift of the lower 
classes. He brought thousands of them into the 
Vaisnava fold, gave them a religious faith and made 
them adopt "Vaisnava customs and manners without in 
any way violating the principles of the Vedic Brah- 
mans. Ramanuja died in 1137 and soon there was a 
schism among his followers who could not maintain the 
balance that he did between the Sanskrit Veda and the 
Tamil Prabandha. To Ramanuja the phiiososphy of 
Vedanta was the same as the philosophy of the Pra- 
oandha. But some of his followers exalted the 
former and others the latter. The Sanskritists came 
to be known as the Northern School, and the Tamilian* 
as the Southern School. The subsequent history of 
this schism belongs to the next period. 

There was a similar bhakti movement in Saivism 
aJso. Corresponding to the Alvars in Vaisnavism, we 
have Nayanar s m Saivism, and corresponding to t } le 
Acaryas whose teaching culminated in Visistadvaita 

culminated later 

,, 6 . Siddhanta. The traditional number of 

? e . m 1Va SamtS ° f ' the TamiI country is sixtv-three 
But the most important of them arc 

sambandar, Sundaramurti and mmkkavdavnr 

Sk "apZ^LT 11 !- a “ s ! va ,emp,es in 

ppar and Jnanasambandar belong 

dairS S-Ti a ” d Sun<,ararafirli to the eighth TV 
to T m ; insenlwl - W uto 

that u • ? ai ler ^an other three, and others 
that he is later. Nambi-andar-Nambi who «, ae 

contemporary of the Vaisnava teacher Wthamuni in 
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the time of the Cola king, Rajaraja the Great col 
lected, towards the end of the tenth centuty ail fc 
hymns of .the Satvite saints (then in existence aS S 
ranged them mfc form of eleven books ca“e?Tiru 

r“ tZt ™ S includes 

and Ttrnvaeakam of Manikkavacagar. The?e ZS 

s Fato“nriT onaI rc 

me rattier and the Lover of human souls rank verv 
high in the devotional literature of the world. * 
ut side by side with this pure stream of bhakti 
it must be confessed there were, at this time some 
repulsive manifestations of Saivism in the practices of 
sects like Pasupatas and Kapalikas, references to whom 
5!°^““ of Samkara and in d™Ss 

f, e s ^^of 0rffcra “ and Pm °‘» l <‘-Cm<trodaya. But 
. 'Peasant to turn from these to an important 

came into existent in the' Sfle ■ oft£e fwdfthce^ 

0f one ? od ~Siva. His followers are 

worsUp theXihgam!wS1 s ^fSto b „Tava tnd 

monotheistic sect They are nil c * • , stnc % puritan, 
total abstainers. * ^ S ' nCt Dorians and 

Like Saivism and Vaisnavism saktism „i„» u j 
remarkable development in 'this period The Tantras 

the means to knowledge and liberation, (!) tit S 
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teach the means to power and wealth, and (3) those 
which teach both. To the first group of subha or pure 
Tantras also belong- a number of Sakta Upanisads. 
whose philosophy is that of Vedanta, but whose psvcho- 
logy and yoga are those of Saktism. This alliance 
with Vedanta philosophy, probably clue to the influence 
of Samkara, gave rise to what is known as SrI-Vidya. 
which is the purest form of the worship of Devi and 
hence is designated sometimes as Daksinacara or right- 
handed worship, while the impure forms of worship 
with questionable practices were designated as Vama- 
cara, or left-handed worship. It is the latter that has 
brought Saktism into bad repute. 

Thus the establishment of Samkara’s Advaita 
philosophy and the progress of the great bhakti move- 
ments in Saivism and Vaisnavism, culminating- in the 
theistic systems of a later date, and the rise of Sri- 
V idya m Saktism are the outstanding achievements of 
P. eno( b ^ * s remarkable that the two streams of 
Advaita and Bhakti meet together not only in Sn-Vidvn 
but also in one of the most important works of this 
period, the Bhagavata Purana 1 which had a far- 
rea,c mg influence on the later bhakti movements of 

atLTVrl- 1 * is to say whether the 

authoi of the Bhagavata meant to write a religious 

egoiy or a religious romance when he took the 

7 Z'S t *7? in Harivath * a and VisrmpurSna for 
he ear y life of Krsna and shaped them into a story of 

sLTf 7 teamy Whid! has made a P™&«"d ™pi?e° 

arose a ?V m Tu a “° n ° f India ' Five schoo,s oi »akti , 
ttose’of N \- h f SL, 0114 0f * his w01Kl ««'ul book- 
Cai anva J^*""*"* Vallabha and 

etenS Lover , - m r e W ° rshi!> of KRW. the 

1 Lover of Souls > ^ the central feature. But it 

was written about ^quhar s conclusion that the Bhagavata 

■owus Literature of India, p. 233 ' S !>® ° Ui itte of lhe ReU ‘ 
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is not only the schools of philosophy that have been in- 
fluenced by the love of Krsna. Innumerable songs, pic- 
tures, stories and dramas about the childhood and youth 
of Krsna, which we find throughout India and in all 
languages, show how the heart of the common people 
was stirred by the Bhagavata Purana. Undoubtedly the 
Purana is one of the most seminal books in the reli- 
gious literature of India, like the Ramayana and the 
Mahabharata. The familiar picture of Krsna in which 
he is found playing on a flute under the shade of a 
greenwood tree, while a cow licks his foot— a picture 
which adorns almost every Hindu home along with 
that of the Coronation of Rama — is derived from the 
Bhagavata. It is this picture that comes to our minds 
when the name Krsna is mentioned rather than that of 
Krsna teaching the Gita to Arjuna on the field of 
battle. The Avatar of the Bhagavad-Glta is only for 
the thinking few. . But the Avatar of the Bhaga- 
vata is enshrined in the loving hearts of millions of 
men and women in India. 

Finally, it may be mentioned that in this period 
began the movements for translating the Mahabharata 
and the Ramayana into the vernacular languages of the 
south. By the end of the twelfth century both the 
epics .'had been translated into Tamil, Telugu and 
Canare.se. The translations of the Puranas came later, 
m the next period. 
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the fourteenth century and was finally overthrown by 
the Moghuls in 1526. Several dynasties ruled over 
this kingdom. The Slave 'dynasty which began to rule 
in 1206 was succeeded by the Khiljls in 1290, by the 
Tughlaks in 1320, and, finally, after the devastating in- 
vasion of Timur in 1398, by the Lodi dynasty. The 
Lodis were Pathans and ruled in Delhi from 1450 to 
1520, till Babur defeated the last of the line in the 
Battle of Panipat and founded the Moghul empire, 
which rose to its zenith under Akbar about the middle 
of the sixteenth century. In the Deccan, in the thir- 
teenth century, there were three Hindu kingdoms. 
The Yadavas ruled at Deogir, the Kakatlyas at 
Warangal and the Hoysalas at Dhora-Samudra. And 
in the south the power of the Colas decayed and the 
Pandyas became the over-lords of practically the whole 
of the Tamil country. But as usual there were con- 
flicts among these four Hindu kingdoms, and so they 
were unable to present a united front to the Muslim 
invader. They all fell an easy prey to the raids of 
Malik Kafur and other Muslim generals. But in the 
middle of the fourteenth century, as a result of a. series 
of rebellions against the mad tyranny of Muhammad 
Tughlak, two great kingdoms, one Muslim and another 
Hindu, established themselves in South India — the 
Bhamini kingdom with Gulburga as its capital and the 
kingdom of Vijayanagar with the city of Vijayanagar 
as its capital. The Hindu kingdom of Vijayanagar, 
which was established in 1336, soon extended its sway 
over the whole of South India from the rivers Krishna 
and Tungabhadra to Cape Comorin and remained the 
citadel of Hinduism for more than two centuries, til! 
it fell in the famous battle of Talikota in 1565 — a 
date which is as decisive as 1206 in the history of the 
Hindus. As far as we can see, the life of the common 
people was little affected by these political changes. 
At times they suffered and suffered terribly on ae- 
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count of wars, expeditions and raids and on account of 
outbursts of religious fanaticism on the part of the con- 
querors. There were forcible conversions, here and 
there, accompanied by the destruction of temples and 
monasteries. But when peace returned, the people 
pursued their old avocations, listened to their own 
teachers and clung to their old ideals. They became 
more and more conservative in their customs and man- 
ners as a result of this new menace to their social 
structure. 

_ However, the establishment of Muslim power in 
India broke up once for all the unity of the cultural 
life of this country. Innumerable foreign hordes had 
come into India before and established kingdoms and 
ruled, them for a long time. But, as they had no 
definite religion or culture of their own, they were 
easily assimilated and Hinduized. Innumerable reli- 
gious cults had arisen in the country before, but they 
were all within the fold of Hinduism, like dialects in 
a common language. Even the various schools of 
Buddhism and Jainism were looked upon as sects of 
Hinduism, as they had the same ethical ideals, the same 
forms of worship and the same moulds of thought. 
India had therefore a common culture till the Moham- 
medan conquest. The Muslim invaders came with a 
powerful and militant world-religion which was alien 
in character and therefore incapable of being assimi- 
lated by us. . Hinduism, no doubt, still remains un- 
defeated in spite of political conquests and forcible con- 
versions. It has not fallen an easy prey either to Islam 
or to Christianity. But it no longer enjoys an 
undivided supremacy in India as in former centuries. 
We have to say that, from the thirteenth century 
onwards, the life of India flows in two distinct cur- 
rents, which run side by side, and touch each other at 
a few points, but do not unite to form a single stream. 

At the beginning of this period two important 
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ihools of philosophy arose in the south, namely, the 
>vaita system of Madhvacarya and the Saiva Sid- 
hanta system of Meykandar. Madhvacarya, the 
Dunder of the Dvaita philosophy, was bom in a village 
ear Udipi in South Kanara, about the end of the twelfth 
entury. He became a sarrmyasin when he was quite 
oung and studied Samkara’s system. But he soon 
roke away from .it and worked out his own system 
ased on the bhakti of the Bhagavata Purana. To 
lucidate his philosophy he wrote commentaries on the 
fpanisads, the Bhagavad-Glta and the Brahma Sutras 
nd an epitome of the Mahabharata and a gloss on the 
hagavata. His system is an unqualified dualism, 
[e reads the great Upanisadic sentence iTat-tvam-asi 
s (A)tattvamasi meaning ‘ Thou art not That’. He 
isists on what he calls the five great distinctions — 
lat God is distinct from the soul, that He is distinct 
• om matter, that individual souls are distinct from 
ne another, that they are distinct from matter and 
rat one form of matter is distinct from another. Ac- 
>rding to him there are three eternal entities funda- 
ientally different from one another — God, the soul 
id the world. Of these God is said to be Svatantra 
independent reality and the other two are para- 
ntra or dependent realities. The distinction between 
od and the world is absolute and unqualified. Madhva 
ies not admit, like Ramanuja, that the world is the 
>dy of God. Therefore his system is different from 
lat of Ramanuja, as well as from that of Samkara, 
lough it has many points in common with that of 
amanuja, such as salvation through grace and the 
assificafion of souls into nitya, mukta and baddha. 

Meykandar, the founder of the Saiva Siddhanta 
stem of philosophy, likewise belonged to the early 
ars of the thirteenth century and was therefore a 
ntemporary of Madhva. He is the author of twelve 
tras^ in I amil, to which he added some expository 
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notes. This work is. known as Sim-jmm-bodha, His 
disciple,. Arulnandi, is the author of Siva-jnam-sidd'hi, 
which, in the form of a commentary on his master's 
sutras, gives a full statement of Saiva Siddhanta philo- 
sophy. Arujnandi's disciple was Jnana-samban- 
dar, who in his turn, became the guru of Umapati, 
w o in the fourteenth century, wrote manv books, eight 
of which fond part of the Saiva Siddhanta canon. 
These four teachers are known as the Sanatana 
Acaryas of the system. It is believed by some scholars 
that the Tamil Saiva, Siddhanta was influenced bv 
Kashmir Saivism of the last period. The tradition 
that Meykandar was taught directly by a sage from 

Kailasa is said to point to this influence from the 
north. 

. Accor ^ng to Saiva Siddhanta the supreme realitv 
is Siva. His infinite love reveals itself in the five 
divine acts of creation, preservation and destruction 
t e univeise, and the obscuration and liberation of 

? aCtS th r Ugh His Sakti - Th e universe 
which un dei goes evolution for the benefit of souls is 

i eal and eternal The world of matter and souls forms 
the body of the Lord. Souls are in their nature 
infinite eternal and omniscient like God. but. being- 
; n bond J they imagine themselves to be finite, tempo" 
f n0 f aJlt . To obtain salvation we must get 

of a°fiHte se!f dS ~^^" 0Ur P ast karma, our false notion 
a finite self and our subjection to matter. This can 

be done through a prescribed sadhana and the help of 

nlW U T’ above aI1 > ^ -the grace of Siva. Disci- 
pline and grace culminate in jnana, which is the 

supreme means of release. Thus Saiva-Siddhanta 
stands midway ^ between Samkara’s Advaita and 
Ramanuja s Visistadvaita,. 

far from Wr? t'T ita Visistadvaita. 

tZ n ■ ' f P restl 8' e on account of the rise of 
he Dvaita and Satva-Siddhanta systems, were further 
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strengthened in this period by the works of two great 
scholars who flourished in the fifteenth century — 
Madhava-Vidyaranya and Vedanta Desika. Madhava- 
Vidyaranya and his brother Sayana, the great com- 
mentator on „the Veda, are two illustrious brothers, 
who were the advisers of the founders of the kingdom 
of Vijayanagar — Bukka I and Harihara II. Vidyaranya 
was also the head of the Srngeri Math from 1377 to 
1386. His Pancadasl is a classic of later Advaita and 
his Sarvadarscma, Samgmha is a brilliant account, from 
the Advaita standpoint, of all the philosophical systems 
of his day. The books of Vidyaranya are as indispens- 
able to a student of the Vedanta, as the commentaries 
of his brother Sayana are indispensable to a student 
of the Veda. 

Vedanta Desika was a great scholar, poet, drama- 
tist, philosopher and controversialist. He wrote more 
than a hundred books in Sanskrit and Tamil in defence 
of Visistadvaita, and controverting the positions of 
Advaita. In the history of Vaisnavism in Southern 
India, Vedanta Desika is next in importance only to 
Ramanuja. Unfortunately, by his time, there had arisen 
a great schism among Sri Vaisnavas, and Vedanta 
Desika became the recognized leader of the Northern 
School (Vadagalai) as opposed to the Southern School 
(Tengalai). The Northern School differed from the 
Southern in holding that Sanskrit Vedanta was more 
important than the Tamil Prabandha, that, for obtain- 
ing salvation, it was necessary that man should co- 
operate with God’s grace and that karma was neces- 
sary in the exercise of prapatti or self-surrender. The 
Northern School was in every way more conservative 
than the Southern School and was therefore opposed 
to giving all the privileges of initiation to the lower 
castes. 

While the philosophical systems were thus being 
developed and strengthened in the south, a great bhakti 
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nanda belonged to a Ramaite sect of Bhagavatas in 
Southern India different from the Sri V aisnavas. His 
math in Benares became a centre of powerful influence 
which spread far and wide among all classes of men. 
One of the causes of his great popularity was that he 
gave up Sanskrit and used the language of the people 
in his hymns and thus laid the foundations of modern 
vernacular literature in Northern India. Thus he did 
in his day what the authors of the Buddhist Psalms 
and the authors of Nalayiram and Tevaram did in their 
day. Religion was brought home to the hearts of com- 
mon people through songs which they could all 
understand. 

The influence of Ramananda spread in various 
directions. In the direct line of descent from him is 
the order of ascetics who were called Ramanandls 
after his namle. To this order belongs Tulsi Das, the 
author of the famous Ram-carit-manas, who belongs 
to the next period. But some of Ramananda's dis- 
ciples formed sects of their own which may be divided 
into two classes — those which are purely Hindu in 
their teachings and observances' and those which are 
largely Hindu, but slightly tinged in their negations by 
Islam. To the latter class belong the followers of 
Kabir and the many sects which arose out of his 
influence. 

Kabir lived probably from 1440 to 1518. He was 
a Mohammedan weaver who lived in Benares and came 
under the influence of Ramananda and became his dis- 
ciple. He was also influenced by the Sufi mystics who 
were Muslims, but whose beliefs and practices were 
greatly coloured by Vedanta philosophy. 

Hence his teaching is a form of Hinduism which 
shows the influence of Islam. He accepts the Hindu 
doctrines of karma and samsara, the Hindu concepts of 
Brahman, maya, Hla, moksa,vairagya samnyasa, and 
shares the Hindu faith in the efficacy of the Holy Name 
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and the grace of the guru and calls his God Ram, 
after his guru, Ramananda. But he rejects the doc- 
trine of Avatars, denounces idol worship and ritual, 
laughs at ascetic practices, refuses to acknowledge 
caste distinctions, and sets aside the authority of the 
Veda as well a,s of the Koran. He fearlessly pro- 
claimed his beliefs in caustic vernacular verse, and so 
was looked upon as a dangerous heretic both by Hindus 
and by Muslims, but after his death was claimed as a 
saint by both. Kabir was a real mystic to whom religion 
was a flaming, personal experience, and so his verses 
had extraordinary power over those who listened to him. 
But, as he cut himself off from all tradition and autho- 
rity in religion, his reform was short-lived. 

Nanak ( 1469 - 1538 ), the founder of the religion of 
the Sikhs, was a younger contemporary of Kabir and 
was reared in the same religious atmosphere and was 
inspired by the same ideals. But he stands nearer to 
Hinduism than Kabir. He was born in 1469, in a 
village in the district of Lahore, of Ksatriya parents. 
He came under the influence of various teachers, both 
Hindu and Muslim, and was well versed in the hymns 
of the Hindu saints and the writings of the Sufi 
teachers. He wandered all over Northern India sing- 
ing hymns and gathering followers. The religion that 
he preached was of the same type as Kabir’s. There 
is but one God who is eternal, spiritual and personal. 
Nanak calls Him Hari, as Kabir calls Him Ram. He 
can be worshipped by all without distinctions of caste 
or creed. He is to be worshipped in the heart and not 
through images. Purity of life is more important 
than rituals. Like Kabir, Nanak also believes in karma 
and samsara, accepts the concepts of maya and moksa 
and insists on extreme reverence to the guru and the 
mystic value of the Holy Name. But, unlike Kabir, he 
accepts the gods of the Hindu Pantheon and tolerates 
rituals as lower forms of religion. Neither Nanak 
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nor Kabir was a systematic theologian. There may be 
incongruous elements in their teachings, but the fer- 
vour of their bhakti is unmistakable and it is this that 
appealed to the people who listened to them. The work 
of Nanak was more lasting than that of Kabir, for his 
followers soon created a centre of authority by collect- 
ing the hymns of their Gurus and instituting the wor- 
ship of the Granth Sahib or the Noble Book. The 
story of the transformation of the Sikhs into a war- 
like community bitterly opposed to Muslims belongs to 
the next period. 

When we turn to the bhakti that centres round 
Krsna, we find that there are two types of it — the wor- 
ship of Krsna and RukminI on the one hand, and the 
worship of Krsna and Radha on the other. The saints 
of Maharastra, vis., Jnanesvar, Nam dev, Eknath, and 
later, Tukaram represent the former, while the sects 
founded by Nimbarka, Visnusvami, Vallabha and 
Caitanya in other parts of the country represent the 
latter. Naturally, the bhakti that takes as its symbol 
the love of the husband is pure and serene, while that 
which takes as its symbol the love of the lover is pas- 
sionate and tempestuous. Our Bhakti-Sastras call the 
former Kanta-bhava and the latter Madhura-bhava. 

Jnanesvar is the first of the Maratha saints. His 
great work, called Jnmiesvart, is an elaborate paraphrase 
In Marathi verse of the Bhagavad-Glta. He completed 
it in 1290 and passed away in 1300. This work shows 
what a great poet and mystic Jnanesvar was. He 
teaches that the path of bhakti is the easiest and 
the best for men. He wrote also a series of short 
poems, called Abhahgas, in praise of Vithoba of Pan- 
dharpttr. Vithoba or Vithal is the name given to 
Krsna worshipped in the temple at Pandharpur along 
with RukminI. The bhakti of all the Maharastra saints 
centres round this figure. Another work of Jnanesvar 
is Amrtmmblmv in praise of Siva. Though a great 
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hhakta, he inclines to Advaita in philosophy, showing 
thereby that he belongs to the school of the Blhagavatas. 

About a century later comes Namdev who wrote 
hymns not only in Marathi but also in Hindi. Many 
of the latter are incorporated in the Granth Sahib of 
the Sikhs. Though originally a tailor by profession, 
Namdev spent his life propagating the bhakti religion 
in Maharastra and the Punjab. His Abhangas are in 
praise of Vithoba of Pandharpur, where the saint spent 
his last days. 

The next in order among the saints of Maharastra 
is Eknath, who died in 1608. Though he was a 
'Brahman, he observed no caste distinctions. His verse 
paraphrases of the texts of the Bhagavata are famous 
and are used in Sanklrtans in the temple at Pandlharpur. 
He wrote a number of Abhangas called Haripath in 
which he describes his religious experiences. He was 
a great admirer of Jnanesvar and brought out for the 
first time a reliable edition of JhanemaH. Next in 
order comes Tukaram, the greatest of the Maharastra 
saints. But he belongs to the next period. 

The other type of bhakti also centering round 
Krsna is known as the worship of Radha-Krsna. We 
do not know when exactly it came into existence. Nor 
do we know its origin. For no Radha is mentioned in 
Harivamsa or the Visnu Purana or the Bhagavata 
Purana. All that the Bhagavata states is that, among 
the Gopls who lavished their affections on Krsna, there 
was one favourite GopI with whom Krsna is said to- 
have wandered in the forest and thus caused jealousy 
in the minds of the other Gopls. Out of this shadowy 
figure arose Radha, who became in later literature the- 
symbol of the most passionate love which the human 
heart is capable of. The Radha-Krsna cult appears 
already as a rounded philosophical * system in the 
teaching of Nimbarka, who is supposed to belong to the 
twelfth century. If this date is correct, Nimbarka is 



HISTORICAL INTRODUCTION 


prior to He w<is b , BhE^3<v3itE of the 1 eiug'it 

country who went north and settled at Brindaban. 
He wrote a short commentary on the Brahma Sutras 
and a set of ten verses called Dasasloki to elucidate his 
system, which is known as Dvaita-advaita or dualistic 
monism, because he holds that the relation between God 
and the world is one of identity in difference (bheda- 
abheda). The world is different from God since its 
nature and qualities are different from those of God. 
At the same time it is not entirely different, since it 
cannot exist by itself and is absolutely dependent on 
God 1 . Nimbarka’s system was considerably influenced by 
that of Ramanuja, but there are several points of 
difference between the two. Apart from the philoso- 
phical position, we have an entirely different form of 
theology in Nimbarka. Krsna and Radha take the 
place of Narayana and LaksmI, and Radha. is not 
merely a favourite Gopi, but Krsna’s wedded wife. 
And devotion is to be centred round Krsna and 
Radha to the exclusion of all other gods. It is very 
probable that Nimbarka developed his system out of 
the legends of Krsna prevailing in Brindaban. 

If Nimbarka’s system is the first philosophical ex- 
pression of the Radha-Krsna cult, Jayadeva’s famous 
Gita Go-Jmda is its first poetical expression. Jayadeva 
lived in Bengal towards the end of the twelfth century, 
probably a generation after Nimbarka, but there is no 
evidence that his poem was influenced by Nimbarka’s 
theology. V . 

The Radha-Krsna cult is seen again in the teach- 
ing of Visnusvami, who is said to have been the teacher 
of the Maratiha saint, Jnanesvar. If so, he must have 
lived in the thirteenth century. Very little is known 
about him, though his sect was at one time wide-spread 
and popular. His system is dualistic like Madhva’s, 
but, unlike Madhva, he recognizes the worship of 
Radha. It is said that he wrote commentaries on the 
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Gita, the Brahma Sutras and the Bhagavata Purana. 

During the fourteenth and fifteenth centuries there 
were a number of brilliant Vaisnava poets who wrote 
exquisite songs about the loves of Radha and Krsna. 
Among them were Candidas in Bengal, Vidyapati in 
Bihar, Mira Bai in Rajputana and Narsingh Mehta in 
Gujarat. But their works belong to the history of li- 
terature rather than to the history of religion. 

Finally, in the first quarter of the sixteenth 
century we have two great teachers with philosophical 
systems of their own based on the worship of Krsna 
and Radha. They are V allabhacarya in Northern India 
and Caitanya Deva in Bengal. Vallabhiacarya 
(1479-1531) calls his system Suddhadvaita, “Pure 
Monism.” He criticizes Sathkara’s Advaita as being * 
impure, because it teaches, the doctrine of maya and 
does not lay stress on bhakti, which is higher than 
jnana. It is by God’s grace (pusti) alone that man 
can obtain release and reach Krsna’s heaven, which is 
far above the heavens of Brahma, Visnu and Siva. 
For Krsna is the eternal Brahman, and Radha is His 
eternal spouse. They sport eternally in the celestial 
Brndavan with their bhaktas. Vallabha wrote many 
books in Sanskrit explaining his system. Some of 
them are commentaries and others original works. His 
followers produced a mass of religious verse in Braj, 
which is a, local dialect of Hindi. 

Caitanya (1485-1533) was a contemporary of 
Vallabha. He was born in Nuddea in Bengal. He 
was at first only a great scholar. Then he came 
under the influence of the followers of Madhva and 
their favourite scripture, the Bhagavata Purana. 
Subsequently he was influenced by the Radha-Krsna 
literature, not only of the followers of Nimbarka and 
Visnusvami, but also of the famous song-writers of the 
fifteenth century, Candidas and Vidyapati. He then 
became a samnyasin and undertook a long journey to 
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the south and north and finally settled at Purl near the 
temple of Jagannath. He spent most of his time in 
dancing and singing and preaching to the people that 
ecstatic love of Krsna was the crown of all religion. 
Thousands of people joined his sect without distinc- 
tions of caste and thus brought about a great V aisnava 
revival in Bengal. Caitanya’ s success was clue to the 
sincerity of the overpowering religious experience 
which he had whenever he gazed on Krsna’s image or 
dwelt on his love. His life was an expression of the 
eternal longing of the human soul for the Infinite. It 
was a powerful commentary on the entire Radha-Krsna 
cult. Caitanya’s flaming experience throws a light for 
us on that mysterious figure, Sri Radha, who, arising 
out of a few casual words in the Bhagavata Purina, 
took captive the hearts of innumerable men and women 
and became the heroine of thousands of songs, poems 
and dramas and, what is more astonishing, the live 
centre of more than one theology and the queen of more 
than one Paradise. / 

Caitanya was not himself a writer and left no 
books of his own. But six of his immediate followers 
became the exponents of his doctrine and produced a 
mass of literature — hymns, dramas, philosophic trea- 
tises and commentaries. They were called Gosvamis 
and became the authoritative leaders of the sect. 
Caitanya passed away in 1533 and his standard bio- 
graphy — Caitmiya i Cantamrta — was produced about 
fifty years later. 

Thus it will be seen that this period of three cen- 
turies and a half is one of extensive religious activity. 
From Madihva and Meykandar at the beginning to 
Vallabha and Caitanya at the end, we have one vast 
movement of the religion of bhakti which covered 
practically every part of India. Thousands of hymns, 
songs and poems of the highest quality were written in 
the languages of the people and millions of unlettered 
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men and women were roused to lead a life of devotion. 
For a time, it would seem, the heavy burdens of ritual 
and caste were lightened and the subtle complexities of 
philosophy were set aside in an overflowing love of God. 

Before proceeding to the next period, which, as 
far as religious development is concerned, is only a 
later phase of this Bhakti movement, we may enume- 
rate some of the common features of the bhakti cults 
described above and arrange them as follows: — 

1 . Belief in one supreme God of Love and Grace, 

2. Belief in the individuality of every soul, 

which is nevertheless part of the Divine 
Soul, 

3. Belief in salvation through bhakti, 

4. The exaltation of bhakti above jnana and 

karma,, and above the performance of 
rites a,nd ceremonies, 

5. Extreme reverence paid to the Guru, 

6. The doctrine of the Holy Name, 

7 . Initiation through a mantra and a sacra- 

mental meal, 

8. The institution of sectarian orders of 

‘ samnyasins, 

9. The relaxing of the rules of caste, some- 

times even ignoring all' caste distinctions, 

10. Religious teaching through the vernaculars. 


1560 A.D.— 1800 A.D. 

This period extends from the rise of the Moghul 
empire under Akbar to the establishment of British 
rule in India. The Moghul empire founded by Babur 
and consolidated by Akbar reached its zenith In Shah 
Jahan s time and began to decline under Aurangzib. 
And in the. course of fifty years after the death of 
Aurangzib in 1707 it disintegrated, and independent 
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kingdoms were established on its ruins. Tims by 
the middle of the eighteenth century there were only 
a few Muslim kingdoms in the north and the south, 
but the bulk of the country stretching across the penin- 
sula from Gujarat to Orissa was in the hands of the 
powerful Maratha confederacy. We may say that, for 
all practical purposes, the Muslim influence had spent 
itself and the Hindus had asserted their position and 
become independent riders of the country. The British 
had to contend for supremacy not with the Muslims, 
but with the Hindus. The rise of the Maratha power 
was not due to the successful enterprise of an individual 
adventurer, as was the case with the Nawabs of Bengal, 
Oudh, Hyderabad and Karnatic. It was the upheaval 
of a whole people strongly bound together by common 
ties of race, language and literature, and carried for- 
ward by an extraordinary outburst of religious fervour. 

“ It was not a mere political movement that stirred Maharas- 
tra. at the beginning of the seventeenth century,” says Justice 
Ranade in his Rise of the Maratha Power. “ The political move- 
ment was preceded, and, in fact, to some extent caused by a reli- 
gious and social upheaval which moved the entire population. 
The religious revival was not Brahmanical in its orthodoxy. It 
was the work of the masses and not of the classes. At its head 
■were saints and poets who sprang from the lower orders of society — 
tailors, carpenters, potters, gardeners, shopkeepers, barbers and 
even outcastes — more often than Brahmans. The political leaders 
acted in concert with the religious leaders. Sivajfs chief adviser 
was Ramdas. Bajx Rao I, the Peshwa, derived his inspiration 
from the Swann of Dhavodsi. Siva j I felt that he had direct, 
inspiration from BhavanI in the great crises of his life. The 
impulse of the time was felt in art, in religion, in the growth of 
vernacular literature, in the communal freedom of life and in 
increased self-reliance and toleration.” 

The Marathas rose to power under SivajT, whose 
marvellous success was due as much to his zeal for 
Hinduism as to his capacity for organization and skill in 
battle. SivajI died in 1680 and soon the power passed 
into the hands of the Peshwas. Under the Peshwas 



62 


THE RENAISSANCE OF HINDUISM 


monarchy gave place to a. confederacy. Great military 
camps were established at Indore, Gwalior, Nagpur and 
Baroda, and many smaller camps along- the eastern 
and the southern borders of the empire. And as long 
as these centres of power were animated by a common 
purpose, their power was irresistible. No wonder that 
the Maratha confederacy established by, BalajI Visva- 
nath, the first Peshwa, exercised throughout the 
eighteenth century a firm control over political events in 
India. There had been no such experiment in federal 
government on a such a large scale in the country before. 
In fact, in 1760 it looked as if the Maratha confederacy 
would become the sovereign power of India, in place of 
the Moghuls. But after the third battle of Pamipat 
in 1761, the Peshwas never recovered their prestige and 
the history of the Marathas became a melancholy- 
record of domestic quarrels. The fall of the Mjaratha 
confederacy paved the way for the British conquest of 
India. The decline of the Moghul empire resulted not 
only in the rise of the Marathas, but also in the trans- 
formation of the Sikhs into a military nation in the 
Punjab. The first four Gurus beginning with Nanak 
were merely religious leaders. The fourth Guru was 
encouraged by Akbar, who gave him the site of the 
Golden Temple at Amritsar, which became the head- 
quarters of the Sikh religion. But the fifth Guru, 
Arjun, who compiled the famous Adi Granth, the Sikh 
Bible, was tortured and executed by Jahangir in 1606, 
and the sixth Guru, Harigobind, was imprisoned for 
twelve years. It was during the time of Harigobind 
that the transformation of the Sikhs began." The 
ninth Guru, Tegh Bahadur, refused to embrace Islam, 
and was consequently executed by Aurangzlb in 1675”' 
The tenth and the last Guru, Govind Singh, was 
murdered by an Afghan in 1708. He had organized 
his followers into a military brotherhood to oppose the 
Muslim power. After his death the holy Granth 
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itself came to be regarded as his successor. The Sikhs 
thereafter slowly consolidated their power till, under 
Ranjit Singh, they established an independent kingdom 
in the Punjab in 1799. 

The establishment of the Maratha confederacy and 
the transformation of the Sikhs into a military nation 
represent the Hindu reaction to the tyranny and intole- 
rance of the later Muslim rulers. Like the kingdom 
of Vijayanagar in the fourteenth and fifteenth cen- 
turies, the Maratha empire in the eighteenth century 
was the great bulwark of Hindu civilization. Rut the 
restoration of Hindus to political power after the fall 
of the Moghul empire did not lead to any new or far- 
reaching developments in Hinduism. No new systems 
of thought came into existence, no new outlook on life 
was revealed and no new interpretation or expansion 
of the old teachings was attempted. The old bhakti 
movement, however, continued to advance among the 
masses in the various parts of the country, producing 
innumerable sects and enriching the devotional litera- 
ture of the land in the languages of the common people. 
The Caitanya movement in particular had a great 
revival in the seventeenth century under the leader- 
ship of Srinivasa,, Narottama, Syamananda and 
Samkara Deva and spread to Orissa and Assam. And 
there was a revival of Saktism in the eighteenth cen- 
tury, as a result of which we have two important Sakta 
works — the Mahamir&ana Tantra and Tcmtnasara — and 
an outburst of Sakta poetry. 

The famous Rmna-yana of Tulsi Das, the 
Abhangas of Tukaram, the Adi Granth of the Sikh 
Gurus, the BhakMminahara of the Caitanya sect and 
the songs of Ramprasad Sen in Bengal and of Tayu- 
manavai in Southern India are the outstanding" works 
of bhakti in this period.* By about the middle of the 
eighteenth century, the bhakti movement exhausts 
itseli, and for about a century darkness falls upon the 
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land, and our spiritual history for a time becomes 
almost a blank till we come to the Modern Renaissance, 
which begins in the last quarter of the nineteenth 
century. We may divide the bhaktas of this period 
into six classes as follows : — 

1. Those who worship Rama, as an incarnation 
of the Supreme are in the direct line of descent from 
Ramananda, To this class belong TulsI Das, the 
author of the well-known Hindi Ramayana, Nabha 
Das, the author of Bkakta Mala, a book giving the 
lives of the saints, and Maluk Das, the founder of a 
lay sect of Ramanandis. Tuls! Das (1532-1623) was 
a Vairagi belonging to the Ramananda sect. He 
renounced the world after the death of his son and 
wandered far and wide preaching the religion of devo- 
tion to Rama. Between 1574 and 1584 he wrote his 
famous Ramayana in a dialect of Eastern Hindi. This 
book has become the favourite scripture of millions of 
Hindus in Northern India. Farquhar writes, “Indeed 
it is one of the greatest books of Modern Hinduism 
and has probably influenced a far larger number of 
Hindus these last three centuries than any other book”. 1 
It is a typical Hindu scripture like the Gita. While 
teaching a pure and noble type of theism and 
love of God, it is by no means exclusive or intolerant. 
It shows great reverence towards Siva and admits 
there are other kinds of approach to God than what 
it teaches and accepts the whole Hindu religious tradi- 
tion. Tulsi Das knows that the Vedas declare that 
Brahman is unborn, changeless, nameless and formless. 
But as the impersonal Absolute laid no hold of his 
heart, he turned to the worship of the incarnate Rama. 
Thus he exactly follows the advice given by Krsna at 
-the beginning of the twelfth chapter of the Gita:— 

" The difficulty of those whose minds are set oil the Unmani- 
fested is greater, for the goal of the Unmanifested is hard for 

Outline of the Religious Literature of India, p. 329, 
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die embodied to reach. But those who consecrate all their actions 
to me and regard me as their dearest one, who meditate on me 
and worship me with single-hearted devotion — I save them full 
soon, O Arjuna, from death and the ocean of mortal life, their 
minds being ever set on me.” 

The Ramayana of Tills! Das has only the out- 
ward form of the Ramayana of Valmiki. The story is 
the same, but the spirit is different. It is not an epic, 
but a long religious poem, and, like other religious 
poems of the bhakti school, it emphasizes, throughout, 
the doctrine of devotion to a personal God, the doctrine 
of the Holy Name and the doctrine’ of the sanctity of 
the Guru. 

2. Those who worship Rama as the Supreme 
without any belief in incarnation are in the line of de- 
scent from Kabir. To this class belong various groups 
of devotees, vis., the Kabirpanthis who are the direct 
followers of Kabir; the Dadupanthls who are followers 
of Dadu; the Sikhs who are the followers of Nanak; 
the Dal Diasis, the followers of Caran Das,; the Ram- 
snehis, the followers of Ram Caran; and the Sa.tna.mis, 
a low-class sect which worships the Sat Nam or the 
True Name of the One God whose incarnations are 
Rama and Krsna. 1 

3. Those who worship Krsna as the husband of 
Rukmsni are in the line of descent from the older saints 
of Maharastra. The greatest of this group is, of 
course, Tukaram (1608-40). Tukaram. studied the 
works of Jnandev».Namdev and Eknath and felt a call 
to complete the numbers of the Abhangas which Nam- 
dev had left unfinished. He was passionately devoted 
to Vithoba of Pandharpur. His hyrrins are full of his 
personal religious experience — his sense of his own un- 
worthiness, his boundless trust in God, his passionate 
appeals to Him for help and guidance and his absolute 
self-surrender to Him. Therefore his Abhangas are 

11 See Farquhar for details, pp, 334-346. 



66 THE RENAISSANCE OF HINDUISM 

of a very high order and have had great influence on the 
Maratha people. Tukaram’s life is also interesting, 
for 'the saint was tested in many ways. He had to face 
poverty, domestic troubles and the opposition of the 
orthodox ritualists. But he overcame all obstacles, 
meditated on God in holy places and reached the goal 
of religious life. Tukaram was invited by SivajI to his 
court, but he did not go * he sent him only some of his 
hymns. 

4. Those who worship Krsna as the lover of 
Radha are in the- line of descent from Vallabha and 
Caitanya. To this class belong (i) the eight Hindi 
poets known as Asta Chap, who are the followers of 
Vallabha or his son and (ii) the revivalists as well as 
the hymn-writers of the Caitanya movement in Bengal. 
The Asta Chap are so-called because the poems they 
wrote in Western Hindi are regarded as the standards 
or seals (Chap) for that dialect. 1 The greatest of 
them is Sur Das. To this class also belong the Radha- 
Vallabhis, a new sect founded in Brindaban by one 
Hari Vamsa, who places Radha above Krsna as an 
object of devotion. 

5. Those- who worship Sakti either as a beneficent 
goddess under the names of Uma and Parvatl or as 
a terrible goddess under the names of Durga and Kali 
are in the line of descent from the writers of the Taii- 
tras and from the teachers of Sri Vidya like Laksml- 
dhara, who wrote, at the end of the thirteenth century, 
a commentary on Saundaryalahari (a poem attributed 
to Samkara). To this class belong the Sakta poets of 
Bengal and the writers of AgamanI and Vijaya songs, 
in which, as Thompson observes, “ the sorrows of Umia 
have passed away from the region of religion into that 
of poetry.” 2 The greatest of these poets are Mukunda- 
rama, the author of the epic Ccaridi, who belongs to the 

1 Hindi Literature by F. E. Keay, p. 56. 

2 Bengali Religious Lyrics, Sakkt by E. J. Thompson, p. 27. 
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latter half of the sixteenth century, and Ramprasad 
Sen, the famous song-writer of the eighteenth century. 
The former had the title of Kavikankana or the orna- 
ment of poets, and the latter Kavirahjana, or the enter- 
tainer of poets. 

6. Those who worship Siva are in the line of de- 
scent from the old Nayanars or Tamil saints of 
Southern India. The greatest of this group is the 
mystical poet, Tayumanavar, who belongs to the 
eighteenth century. 

X 

1800 A.D.— 1940 A.D. 

We come at last to the Modern Period during 
which British supremacy was established over the whole 
of India after the subjugation of the Marathas and 
Sikhs and the governmient was transferred from the 
East India Company to the Crown after the Mutiny. 
Peace was restored in 1858, and with it gradually came 
a uniform system of administration, law and coinage. 
India realized once more the political unity which she 
had lost for many centuries and was at the same time 
brought into the current of Modern European civiliza- 
tion and culture. Her own civilzation and culture had 
been at the lowest ebb for over a hundred years from 
about the middle of the eighteenth century. In that 
dark period nothing of first-rate importance was pro- 
duced in any language, there was no new development 
in Hinduism and almost all indigenous arts languished 
and died owing to lack of patronage and even of appre- 
ciation and many old works of art disappeared owing to 
the ignorance and carelessness of the people and the 
rapacity of foreigners who carried them away. The 
inrush of a totally different civilization put an end to 
all creative work for a time and an uncritical admira- 
tion for all things Western took possession of the mind 
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of the educated classes coupled with contempt for 
things of native origin. This was the first time per- 
haps that the Indian mind was thrown off its balance. 
Even the devastating Muslim invasions and conquests 
had not produced a result of this kind. Hinduism had 
held its own and had, as we have seen, a continuous 
development from 1200 to 1750 when India was under 
Turkish and Moghul rulers. 

But already there were new forces working 
silently towards a great Renaissance which came into 
full vigour in the early years of the present century. 
The most important of these forces is, of course, the 
spread of English education which broke the intellectual 
isolation of the Indian mind and brought it into con- 
tact with Western science, literature and history. The 
result of this was a great mental expansion similar to 
that which the European nations experienced at the 
time of the Revival of Classical Learning in the fif- 
teenth and sixteenth centuries. A new world of ideas 
revealed itself to the wondering gaze of our young 
students in schools and colleges. In place of the extra- 
vagant mythical geography, legendary history and 
pseudo-science with which they had been acquainted 
came sober and correct ideas about the configuration 
of the earth, the rise and fall of nations and the unal- 
terable laws of Nature. In the light of this new 
knowledge many an evil custom in Hindu society 
hitherto regarded as a decree of God appeared in its 
true colours as the folly of man. Sati, infanticide, 
enforced widowhood, child marriages, untouchability, 
purdah, devadasl, the caste system and prohibition 
of foreign travel began to lose their tyrannical hold 
on the minds of Hindus. And reformers arose who 
were determined to purge the society of these evils. 

Along with the new knowledge came the fierce 
attacks of the early Christian missions on Hinduism 
and Hindu society. The zealous missionaries who 
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never failed to point their finger of scorn at our reli- 
gious and social institutions were educators as well as 
crusaders. They opened schools and colleges where 
they not only imparted the new secular knowledge, but 
also taught Christianity as the only true religion. 
These two forces acting in combination produced in the 
minds of the educated classes for a time either a 
thoroughgoing scepticism or a partial leaning towards 
Christianity, but ultimately they served only to rouse 
Hinduism from its sleep. The innate vitality of that 
religion with its great and glorious past asserted itself. 
At first the revived faith was on its defence, rather 
cautious and timid in maintaining its position and 
inclined to compromise with the enemy. But, soon it 
took the offensive, marched forward, even entered the 
hostile camp and asserted in ringing tones its right to 
live as one of the civilizing influences of mankind. In 
this task it was considerably helped by the labours of 
orientalists like Sir William Jones, Sir Charles Wilkins, 
Colebrooke, Wilson, Muir, Monier Williams and Max 
Muller, who revealed the treasures of Indian wisdom 
to the educated classes in Europe and India through 
their translation of Sanskrit texts, and later by the 
work of archaeologists, epigraphists and art-critics like 
James Fergusson, Dr. Buhler, Dr. Fleet, Havell and 
Dr. Ananda Coomaraswamy, who revealed the glory of 
our ancient monuments and made us take pride in our 
past. 

As a result partly of these external forces but 
largely of the inherent Vitality of our own long spiritual 
tradition, there arose in the period a number of reform- 
ers, teachers, saints and scholars who have purified 
Hinduism by denouncing some of its later accretions, 
separated its essentials from its non-essentials, con- 
firmed its ancient truths by their own experience and 
have even carried its message to .Europe and America. 
There is no doubt that Hinduism today is as fresh and 
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vigorous as it was in any of the periods we have con- 
sidered in this chapter. We have no longer any fear 
that it miight be overpowered by Christianity or 
Western civilization. It has outlived the Christian 
propaganda of modem times as it outlived the Muslim 
oppression of the middle ages and the Buddhist schism 
of ancient days. It is now able to meet any of these 
world religions on equal terms as their friend and ally 
in a common cause. 

The present Renaissance is not confined to religion. 
The movement is a comprehensive one affecting almost 
all departments of national life. There have been 
new developments not only in religion, but also in 
literature, . art, science , 1 education, politics and social 
arrangements and manners. And in all these spheres 
there have risen great men who would be an ornament 
to any progressive nation in the world. But our aim 
in the following chapters is to give a short account 
only of the religious developments by describing the life 
and work of the great leaders who have made this 
Renaissance one of the glorious movements in the 
history of Hinduism. We begin with Ram Mohun 
Roy, for he is the morning star of the new day which 
dawns with Sri Ramakrishna Parafnahamsa and 
reaches its noon in Mahatma Gandhi. 


. 1 " I “ the S r ? at forward movement of India in our day. which is so 
universally acclaimed, there is nothing more outstanding than the part 
her sons are taking in science and scientific research, and some of the 
most notable advances in physics, mathematics and the biological sciences 
have come from Indian workers Among them the names of our Indian 
Vvv ■ V s , a P an ’ Saha, Satan, Krishiian, Bhaba, Bhatnagar— are known 
oyer the whole world of science and have added lustre to India even 
e d ° m !- m ° f f ie " Ce k” Field - M arshall Smuts (in his message to 
3^944) ^ meetmg of the R °yal Society held in New Delhi on January 




CHAPTER II.: 

RAM MOHUN ROY AND THE BRAHMO SAMAJ 

Ram Mohun Roy, the pioneer of Modern Indian 
Renaissance, in a remarkable letter to the Minister of 
Foreign Affairs of France, wrote in 1831 : — 

“ It is now generally admitted that not religion only but 
unbiassed commonsense as well as the accurate deductions of 
scientific research leads to the conclusion that all mankind are one 
great family of which numerous nations and tribes existing are 
only branches. Hence enlightened men in all countries feel a 
wish to encourage and facilitate human intercourse in every man- 
ner by removing as far as possible all impediments to it in order 
to promote the reciprocal advantage and enjoyment of the whole 
human race.” 

He thus struck a note of universalism which is 
heard again and again in the teachings of the Hindu 
prophets of the new age. It is a note that we hear in 
Sri Ramakrishna Paranfahamsa, in Swann Viveka- 
nanda, in Justice Ranade, ,in Rabindranath Tagore, in 
Mahatma Gandhi, in Sri Aurobindo and in Professor 
Radhakrishnan. In fact, it is the most distinguishing 
note of the Hindu Renaissance of the nineteenth and 
twentieth centuries. It is the fulfilment and reali- 
zation of the universalism of the Upanisads. It ac- 
counts for the fact that an international religious body 
like the Theosophical Society found its home in India. 
At the same time we should not forget tha;t Ram Mohun 
Roy, like the other prophets who followed him, was a 
zealous Hindu, proud of India’s past, proud of thq 
achievements of his race and eager to conserve all that 
was good and great in his ancestral religion. He was, 
no doubt, a great reformer who fearlessly advocated 
the necessary changes which the circumstances o'f his 
-.i s e demanded. But he was also, a great conservative 
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who remained faithful to the best traditions of his 
country. . For instance, his opposition to the Christian 
missionaries attacking Hinduism was as great as his 
opposition to the Hindu orthodoxy which defended the 
evil and corrupt practices of that religion. And he was 
very well equipped for this double task which he set 
before himself. For he was a master of several langu- 
ages— Sanskrit, Hindi, Bengali, Persian, Arabic, 
Hebrew, Greek and English. Fie studied, in their 
originals, the Upanisads and the Tantras, the writings 
of the Sufi mystics and the Old and the New Testa- 
ments, and he was in touch with the Orientalists of his 
day. In all his controversies with Hindu Pandits he 
tried . to point out by a detailed examination of the 
Smrtis how the evils in Hindu Society that he con- 
demned were later accretions and did" not affect the 
purity of the ancient faith to which he recalled his 
countrymen. He says in his Autobiographical Sketch, 
The ground which I took in all my controversies was not 
that of opposition to Brahmanism, but to a perversion of it.” 


II 1 

Ram Mohun Roy was born on May, 22, 1772, 
in the village of Radhanagar, Burdwan District, 
Bengal. His father, Ram Ranta Roy, was a small 
Brahman Zamindar and was specially noted for his 
great devotion to the religion of his ancestors ; and his 
mother, Tarim, was as remarkable for her piety as her 
husband. Ram Mohun Roy learned the elements of 
Bengali, his mother-tongue, and of Persian, the langu- 
age of the court, in his own native village. After a 
few years of preliminary training he was sent to Patna, 
then a famous seat of Muslim learning, to master 
Persian and Arabic and qualify himself for employ- 

Cenfanarv r™° n is k*®? 4 on ^ information given in the Ram Mohun Roy 
Centenary Commemoration volum t—The Pathfr of Modem India. 5 
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ment, as Hindu lads are sent today to a University 
town to learn English. His favourite authors at 
Patna are said to be the Sufi philosophers whose 
teachings were greatly influenced by the Vedanta philo- 
sophy. It was his Islamic studies a,t Patna that made 
Ram Mohun entertain early in life a violent prejudice 
against idol-worship. For we are told that, at the age 
of sixteen or seventeen, he returned home and began to 
write a pamphlet in Persian against idol-worship in 
Hinduism. When his father knew what he was about, 
a quarrel ensued and Ram Mohun was asked to leave 
the house. He went out and wandered from place to 
place for about four years. It is believed that, during 
these travels, he visited Tibet and obtained a first-hand 
knowledge of Buddhism from the Lamas, but incurred 
their displeasure by his remarks on their idolatry and 
escaped from the place with some difficulty. After 
his return from his travels he seems to have lived in 
Benares for a number of years and learnt Sanskrit and 
studied the Hindu scriptures. But the events of the 
first thirty years of Ram Mohun’s life are involved in 
great obscurity and many of the facts stated in his 
biographies seem to be mere guess work. It is certain, 
however, that he published in 1803 from. Murshidabad 
his first book written in Persian, but with a preface 
in Arabic. The book bore the title Tnihf.ai-ul-Muw.ah^ 
hiditi, which meant “ A Gift to Monotheists.” It was 
a protest against idolatry and superstition in all reli- 
gions and an attempt to found a universal religion based 
on the unity of the Godhead. During - this year Ram 
Mohun also succeeded in securing an appointment under 
the East India Company in the Revenue Department. 
After serving in various places in various capacities he 
finally went to Rangpur in 1809 and acted for a few 
months as Dewan to the Collector of the District. 
Afterwards he became the guardian of some minors’ 
estates. When these minors attained the age of 
to 
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majority in 1815, Ram Mohun retired from service and 
went to Calcutta and settled down there. 

The period of six years (1809-15) of his residence 
at Rangpur may be said to be ‘the period of prepara- 
tion for his future work. He then made a careful 
study not only of Vedanta, texts but also of Tantric 
works and Jain scriptures. He started informal dis- 
cussions on religious subjects with various men who 
assembled at his house for the purpose. And he began 
to disseminate his advanced views by his talks and his 
publications. In 'the midst of a, 11 these activities Ram 
Mohun also found time to improve his Engiish, which 
he had begun to learn in 1796 at the age of twenty- 
two. The European Collector, Mr. Digby, under 
whom] he served, informs us that Ram Mohun diligently 
perused all his public correspondence and carefully read 
all the newspapers he got from England and thus not 
only improved bis English, but also began to take a 
wai m interest in European politics. It may be stated here 
that Ram Mohun was at first averse to the establish- 
ment of the British power in India, but his knowledge 
of English and his acquaintance with Englishmen made 
him change his mind and he became its friend and ad- 
mirer because he believed ‘that the lot of his country- 
men would be speedily ameliorated by the new power 
m the land. 

V/ hen Ram Mohun settled down in Calcutta, he 
was free to devote all his time to the objects dear to 
his heart m, the publication of the Vedanta texts 
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at Rangpur that his brother Jugmohun died and that 
his wife, whom' Ram Mohan held in high esteem, was 
burnt along with him, he was shocked and took a vow 
that he would never rest till this inhuman custom, was 
abolished. Whether this is true or not, there is no 
doubt that, when he settled down in Calcutta, he began 
an agitation for the abolition of Sati along with his 
agitation for religious reform. He not only wrote 
tracts against Sati and sent up petitions, but also 
organized vigilance committees whose duty it was to 
be present whenever there was a case of Sati and 
see that no force was employed and that the Govern- 
ment regulations on the subject were strictly observed. 
It is recorded that in some cases he himself went to 
the Calcutta, burning-grounds and tried to prevent the 
rite by his earnest persuasion. He kept up the agita- 
tion until the inhuman rite was abolished by law by 
Lord William! Bentinck 'in 1829. Even after the 
passing of the law, when the orthodox section sent up 
a petition against the order, Ram Mohun arranged for 
a counter-petition supporting the action of the Governor- 
General, and also organized a congratulatory address 
to Lord Bentinck and, at the head of a deputation, pre- 
sented it to him himself at the Government House, 
Calcutta, on the 16th January, 1830. 

From 1820 to 1823 Ram Mohun Roy was engaged 
in a controversy with Christian Missionaries on the 
fundamentals of Christianity. This controversy 
started with the publication of his book — The Precepts 
of Jesus , the Guide to peace and happiness, in which 
he tried .to separate the moral teachings of Jesus from 
the historical and miraculous accounts given in the 
gospels. He says in the Introduction: — 

“ 1 fe _el persuaded that, by separating from the other matters 
contained in the New Testament the moral precepts found in that 
book, these will be more likely to produce the desirable effect of 
improving the hearts and minds of men of different persuasions 
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and degrees of understanding. For historical and some other 
passages are liable to the doubts and disputes of free-thinkers 
and anti-Christians, especially miraculous relations which are 
much less wonderful than the fabricated tales handed down to the 
natives of Asia, and consequently would be apt, at best, to carry 
little weight with them.” 

This eminently reasonable and sane attitude was 
resented by the Baptist Missionaries of Serampore who 
called the compiler a heathen. In self-defence Ram 
Mohun Roy had to enter into a controversy with these 
worthies and issue his three ‘ Appeals to the Christian 
Public ’ in which he denied the divinity of Christ and 
rejected the doctrines of Christian Trinity and Atone- 
ment. The arguments that he advanced in these papers 
were so forcible and the knowledge that he showed of 
the Bible was so astonishing that one of the Trinitarian 
Missionaries renounced his creed and became a Uni- 
tarian Christian. How strongly Ram Mohun Roy felt 
■the insolence of the Christian Missionaries of Seram- 
pore who attacked Hinduism at this time in their Bengali 
organ called Samachar Darpan is shown by the 
following quotation from one of his papers: — 

“ It seems almost natural that when one nation succeeds in 
conquering another, the former, though their religion may be 
quite ridiculous, laugh at and despise the religion and manners 
of those that are fallen into their power. For example, Mussal- 
mans, upon their conquest of India, proved highly inimical to the 
religious exercises of Hindus. When the generals of Chungez- 
khan, who denied God and were like wild beasts in their manners, 
invaded the Western part of Hindoostan, they universally mock- 
ed at the profession of God and of futurity expressed to them by 
the natives of India. The savages of Arracan, on their invasion 
of the eastern part of Bengal, always attempted to degrade the reli- 
gion of Hindoos. In ancient days the Greeks and the Romans, 
who were gross idolaters and immoral in their lives, used to 
laugh at the religion and conduct of their Jewish subjects, a sect 
who were devoted to the belief of one God. It is therefore not 
uncommon if the English Missionaries, who are of the conquerors 
of this country, revile and mock at the religion of its natives .” 1 
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While he was thus engaged in fighting the battle of 
Hinduism against Christian propagandists, he was not 
unmindful of the other interests of his country. He took 
great interest in the problems of education and showed 
marvellous insight when he threw himself whole-heart- 
edly and enthusiastically on the side of scientific and 
English education for his countrymen in preference to 
religious and Sanskrit education, though he was himself 
a Sanskrit scholar and is reported to have established a 
Vedanta College at his own expense. 

In 1816, in consultation with his friend, David Hare, 
he suggested to the Chief Justice of the Supreme Court, 
Sir Hyde East, the desirability of establishing an insti- 
tution for the education of Hindu children on modem 
lines as in Europe. ' The suggestion was communicated 
to the Governor-General, who approved of the idea of 
the Chief Justice holding a meeting of the Hindu leaders 
for sounding their opinion. The meeting was accord- 
ingly held at the residence of .the Chief Justice and was 
attended by more than fifty Hindu gentlemen of rank and 
wealth, and a sum of nearly half a lakh of rupees was 
subscribed. But the amusing part of it is that, when 
these gentlemen afterwards came to know that Ram Mo- 
hun Roy was at the back of the movement, they earnestly 
urged that his name should be removed from the list of 
the members of the Committee and that no subscrip- 
tion from him should be accepted. So great was his un- 
popularity. For he was not only a religious and social 
reformer fighting against idol-worship and Sati, but also 
unfortunately a man whose habits and tastes in private 
life were those of a Mohammedan. “ They would 
rather be reformed by anybody else than by him,” says 
the Chief Justice in one of his letters. When Ram 
Mohun Roy heard of the objections of the orthodox 
Hindus, he at once wrote to the Chief Justice resigning 
his connection with the Committee. The obstacle was 
thus removed and the scheme resulted in 1817 in the 
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founding of the Hindu College, which later became the 
Presidency College. 

About the samte time Ram Mohun established an 
English School of his own in another part of Calcutta 
for the free instruction of Hindu boys. This school was 
called “ The Anglo-Hindu School ” and its entire expen- 
ses were borne by him. Maharsi Debendranath Ta- 
gore, the second leader of the Brahmo Samaj, had his 
early education here. 

In 1823 Ram Mohun Roy wrote his famous letter 
to Lord Amherst, the Governor-General, setting forth 
in forcible language his views on the educational needs 
of his country. This letter is considered a great land- 
mark in the educational history of modern India. The 
occasion for his writing the letter was this. In 1823 
the Council of Education decided to open a, college for 
teaching Sanskrit in Calcutta and to utilize the grant of 
one lakh of rupees which had been set apart for the en- 
couragement of learning among the natives of India. 
Ram Mohun Roy thought that it was scientific learning 
on Western lines that India needed most at the time and 
not oriental learning of which she had had enough. So 
he pleaded strongly for the encouragement of a scientific 
system of education in his letter to the Governor-Gene- 
ral. But little attention was paid at the time by the 
Government to this famous document. 

Ram Mohun was so anxious that Indian youths 
should receive Western education that, when the Rev. 
Alexander Duff was sent over by the Church of Scot- 
land in 1830 to open a school and give religious as well 
as secular education, he welcomed him, put his old 
Brahmo Samaj building at 'his disposal and brought 
students to him. The school was opened on 13th July, 
1$3Q; ^ Ram Mohun Roy was present on the occasion 

r 1 1 speech to remove the prejudice which 

t students might have against reading the 
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“Christians like Dr. H. H. Wilson have studied the Hindu 
Sastras and you know that he has not become a Hindu, I my- 
self read all the Koran again and again, and has that made me 
a Mussalman? Nay, I have studied the whole Bible, and you 
know I am not a Christian. Why then do you fear to read it ? 
Read it and judge for yourselves. Not compulsion but enlighten- 
ed persuasion, which you may resist if you choose, constitutes 
you yourselves judges of the contents of the book ”. 

This is, no doubt, sound advice and even characte- 
ristically Hindu sentiment from the point of view of a 
grown-up man. But it was rather unsafe counsel to be 
given to young students who unfortunately had not been 
taught their own religion before they were exposed to 
the ‘enlightened persuasion ’ of Christian Missionaries. 

Ram Mohun Roy was as great a champion of the 
freedom of the Press as he was of Western education. 
He had himself started two journals — The Srnnvad Kmt- 
nmdi, a Bengali weekly in 1821 and Mirat->ul-A kh bar, a 
Persian weekly in 1822. And he was also associated for 
some time with the Bengal Herald, started in 1829 and 
published in four languages (English, Bengali, Persian 
and Nagri). In 1823 when Lord Hastings, the Gover- 
nor-General, left India,, Mr. John Adam, a member of the 
Civil Service, was made to act for him temporarily. 
During this period the editor of the Calcutta Journal , 
Mr. James Silk Buckingham, gave offence to the Govern- 
ment by criticizing an appointment they had made and 
so was ordered on 12th February to leave India within 
two months of the date of the receipt of the order. His 
Journal was suppressed and his assistant was arrested, 
and, to crown all, a regorous Press Ordinance was passed 
on the 14th March, under which proprietors and editors 
of newspapers were required to take out licenses. The 
Ordinance was passed without notice and, as every legis- 
lative measure in those days had to be registered by the 
Supreme Court before it could be put on the Statute 
Book, it was entered in the Court the next day. Ram 
Mohun Roy now got up a memorial for the repeal of the 
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f or^ C q “ d “^ d tW0 lawyers t0 ar ^ e * e «se fo 

fore the Supreme Court. This memorial has been des 
tribed by Miss Colett, his. English biographer, as the 
Areopagitica of Indian History. It is as great a land 

Ste Letter toL y f . the . freed ? m of *<= Press in Ms 
as h.s Letter to Lord Amherst is a landmark in the his- 
tory of education in India. The memorial was hm- 
ever, dismissed by the Supreme Court, the iudo-e armonn 
ang pubiicy that he had pledged himself , ote tZn- 
ment to give the Ordinance his sanction even before it 
was entered in the Court. Ram Mohun Roy thereupon 

f° A :qua e y ,m P° rtant petition to the King of Eng- 
land on the subiect This netit;,™ • v*° 

the Privy Coundi in 1825 ’ ****** bj 

But the greatest object of Ram Mohun’s life was to 
wean his countrymen from the evils of Puranic Hindu- 
ism and draw their attention to .the original purity of the 

StSgg&u 

ne tounded the Brahmo Samaj m 1828. He had al 

:?£Z%ZV XPer!me ™ “ ^ direction loon 
ter he letired from service and settled down in Cal- 

eutta, he established a society called the Atmiya Sabha 

which held weekly meetings at which sacred texts from 

hfaSS thiff - e ? ounded “ d composed by 

tf tldfsahha s S Wer£ SUng ' But the meeting's 
o± this Sabha were discontinued after 1819 Two 

to cither f 4 “ f °™ ed -.her l^cia! 

T j* Calcutta Unitarian Society with both 

Indians and Europeans as members. But J did m 
prove a success. So he thought of establishtog a puret if 

? f the ~ cf d 

Should have a theiftic or^atntfSl™ ‘ 
cordingly on the 20th August 1828 the PrU c A ■ 
was inaugurated. One of the rh^f B ^ ° Sama J 
helped him in estahlkl^Ui - chlef su PPorters who 
raL^ t * 1 Sh ^ * e bama i was Prince Dwa- 
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Tagore and the grandfather of the poet Rabindranath 
Tagore. The Samaj held weekly meetings like the ear- 
lier Atmiya Sabha, and the programme consisted of the 
•chanting of the Upanisads followed by explanations of 
Vedantic passages and a sermon in Bengali and the sing- 
ing of a few hymns. The institution soon became popu- 
lar and within two years Ram Mohun was able to collect 
sufficient money to erect a building for it. This 
building was formally opened in January 1830. 

A few days before the formal opening of this build- 
ing, the opponents of Ram Mohun Roy among the ortho- 
dox called a meeting of the leading men of Calcutta and 
organized a rival association called Dharma Sabha 
with an organ of its own called Samachdr Chandrikd. 
The principal promoter of the Dharma, Sabha was Radha 
Kanto Deb and he was ably assisted by one, Bhawani 
Charan Banerjee, who had helped Ram Mohun Roy in 
editing his Bengali weekly, Sambad Kammidl, but left 
him when he commenced agitation against Sati. There 
was now a good deal of controversy between the Brah- 
ma Sabha, as the Brahmo Samaj was popularly called, 
and the Dharma Sabha in the pages of their respective 
organs — Sambad Kammidl and Samachdr Chandrikd. 

The very year (1830) in which the building which 
he provided for the Briahmo Samaj was opened, Ram 
Mohun Roy left for England — never to return. The im- 
mediate object of his visit to England was to represent 
to the King of Great Britain the grievances of the titular 
Emperor of Delhi, Abu-nasar Muin-ud-din Akbar. In 
1828 the Calcutta agent of the latter approached Ram 
Mohun Roy and asked him to draft an appeal to the King. 
This Ram Mohun did, and the appeal was sent up 
through the Governor-General. To support this appeal 
he was asked to go to England and lay the case before the 
Court of Directors. For this purpose he was invested 
with the title of Raja and given a seal of office by the 
ex-emperor. Though the Governor-General refused to 
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recognize officially either his appointment as Envoy or 
the title confeired upon him, Ram Mohttn Rov made up 
_ - 7 — - J §‘° t0 England in his private capacity to plead 

— iourt of Directors. But 
aim he had two other objects in 
to be present at the time 
_ y's charter, up- 
's country, and also to 


his mind to g< ' ' " 

for the 'emperor* before the C 
besides this immediate 

view in going to England — vis. , 

of the renewal of the East India Company 1 

on which depended the future of hi; 7 

counteract the agitation of the orthodox leaders of the 
Hindu community and see that Lord Bentinck’s decree 
about the abolition of Satl was not repealed. 

Ram Mohun sailed from Calcutta on the 15th No- 
vember, 1830 on board a ship which was bound for 
Liverpool. On his way when his ship touched the Cape 
of Good Hope he saw a French vessel flying the tri- 
colour flag 'of liberty. Ram Mohun’s love of liberty was 
so gieat that, though at the time he was rendered lame bv 
an accident, he insisted upon being carried to the French 
vessel so that he might pay his homage to it. He ar- 
rived in England on the 8th April 1831 and met many of 
the celebrities of the time, — William Rosrnn th a 
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against the abolition of Satl was rejected bv the Privy 
Council. He was given a seat near their Lordships when 
they disposed of the petition. And when the question 
of the renewal of the Company’s charter came up before 
the House of Commons, a Select Committee was appoint- 
ed to considei the 1 enewal, and Ram Mohun Roy was in- 
vited to appear before it and give evidence on the condi- 
tions in India. The Committee sent up its report to 
Parliament in August 1832. The report was adopted 
and a Bill was drafted and passed in 1833. 1 

When Ram Mohun Roy reached England the coun- 
try was in great agitation over the Reform Bill It will 
be remembered that the first Reform Bill was introduced 
by Lord John Russell on the 1 st March 1831. A f ter two 
readings it was defeated in Committee, and as a result 
the House was dissolved. The second Bill was passed 
by the new House of Commons, but was rejected by the 
Lords, and the popular resentment expressed itself 
strongly throughout England against the bishops and 
peers who had voted against it. A third measure was 

hv lh bef ° re Tf end of tJie year and was passed 
by the Commons m March 1832 and sent up to the Lords. 

e peeis now accepted the inevitable and finallv pass- 
ed the Reft,™ Bill in June. As Ram Mohun Roy am 
nved m England in April 1831. he was a witness to the 

“r"" 0 ” *» «* renewal »[ 
called h phns '7? Endand 

the police be executed bv East TurUano „ to ^ >y Hindus, and 
Ais plan, ladies and gentlemen consSs^ [„ £ k ' auty 

Hindu, a Mahomedan, nor a Christian J , Tle Raja ,s neitlier a 
any part of the population in India • ^77 ,’ aVe 510 bias towards 
tliat is, opposed to each other tliev will l-L 7 r J .f St . be,ng- anta Sfonistical, 
whole machine of GoveSent in sieLv^ ^ ^shion the 
tetamed firmly together by contrary pressure on all ^ 
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whole Struggle and took a very lively interest in it and 
was over joyed when the Bill was finally passed, for, as he 
put it in one of his letters, “ The struggles are not 
merely between Reformers and anti-Reformers, but 
between liberty and oppression throughout the world/’ 
We have already seen Ram Mohun’s enthusiasm 
for the French flag at the Cape. Now that he was in 
England he wanted to visit France, the land, as he put 
it, “blessed by the possession of a free constitution”. 
But when he made preparations for his visit in 1831, he 
was informed that he should first get a passport from 
the French Ambassador in London, who had to be satis- 
fied about the character of the applicant. Ram Mohun 
was annoyed at this and, before applying to the French 
Ambassador, wrote a famous letter to the Minister of 
Foreign Affairs of France, a quotation from which is 
given at the beginning of this chapter and which we shall 
have occasion to refer to again later on. After all diffi- 
culties were removed he went to Paris in 1832, was re- 
ceived with the highest honours and was introduced to 
the King with whom he had the honour of dining more 
than once. He returned to England early in 1833 and had 
the satisfaction of being present at the first sitting of 
the Reformed Parliament. But in September, unfortu- 
nately, !he fell ill and went to Bristol for a change and 
rest accompanied by Miss Hare, the sister of his friend, 
David Hare of Calcutta. There he was the guest of 
Miss Castle at her beautiful mansion, Stapleton Grove, 
where, in spite of the best medical help and the loving 
and tender care of Miss Hare, he passed away on the 27th 
September 1833. One of the last words he was heard 
to mutter was the sacred syllable “Aunt” — so dear to 
the heart of a Hindu. Thus passed away in a foreign 
land this extraordinary man, who has been rightly called 
the Father of Modern India. 
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r>- sketch of his career we see thru 

KamMohun Roy’s activities were many-sided. Politics 
public administration and education claimed his atten- 
tion as well as social and religious reform. It is in the 
held of politics and public administration rather than in 
that of social reform and religion that he shows the 

remarkable powers of his ndnd-his comprehensive 

STS hlS Wlde s y m P at hies, his passion for freedom, his 

pax iesTnW ^Ti and ? s scm P ul0 * s fairness to all 
L Unfoi tunately, in the circumstances of his time 

tz::f ,t T h scope for * he «*>** of w. po'v^ 

if he wert d r • ^ wond % s what R am Mohun would he 
. e were hvmg now. He was certainly one of the 
wisest statesmen that our country has produced His 

vS n „ C s e ofT d , the "i° rkir? 0f th ' a„S revenue 

systems of India embraces some of the most imnortam 
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must be conscious of the great Hahn;*,, , „ 

affairs of a vast empire and ttrZ l ° I error . 1 ,n managing th. 

afford every individual the readiest means "jV* anxious *' 
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We have already seen that Ram Mohun was at first 
averse to the establishment of British power in India. 
But closer contact with Englishmen and their literature 
made him believe that it was nothing short of a divine 
dispensation that India had at last come under the rule 
of “a nation who not only are blessed with the enjoy- 
ment of civil and political liberty but also interest them- 
selves in promoting liberty and social happiness as well 
as free inquiry into literary and religious subjects 
among those nations to which their influence extends.” 
Ram Mohun in his day was far in advance of his 
countrymen in his passion for civil and religious liberty. 
And he wanted this liberty for all countries. His love of 
liberty was indeed based on his humanity. It made him 
cosmopolitan in his political sympathies. For instance, 
when the news reached India that the Austrian forces 
crushed the liberties of the people of Naples, who had 
•extorted a constitution from their despotic monarch. 
Ram Mohun wrote in a letter : — 

“ From the late unhappy news I am obliged to conclude that 
I shall not live to see liberty universally restored to the nations 
of Europe, and Asiatic nations, especially those that are European 
Colonies, possessed of a greater degree of the same blessing than 
what they now enjoy. Under these circumstances I consider the 
•cause of the Neapolitans ^as my own and their enemies as ours. 
Enemies to liberty and friends of despotism have never been, 
and never will be, ultimately successful.” 

Again, in 1832, congratulating William Rathbone 
and his friends at Liverpool on the complete success of 
the Reform Bill in the English Parliament, he writes: — 

“ As I publicly avowed that, in the event of the Reform Bill 
being defeated, I would renounce my connection with this country 
1 retrained from writing to you or any other friend in Liverpool’ 
until I knew the result. Thank heaven. I now feel proud of 
being one of your fellow subjects and heartily rejoice that I have 
had the infinite happiness of witnessing the salvation of the 
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“ Suppose that 100 years hence the native character becomes 
elevated from constant intercourse with Europeans and the ac- 
quirement of general and political knowledge as well as modern 
arts and sciences, is it possible that they will not have the spirit 
as well as the inclination to resist effectually any unjust and 
oppressive measures serving to degrade them in the scale of 
society? It should not be lost sight of that the position of India 
is very different 'from that of Ireland, to any quarter of which 
an English fleet may suddenly convey a body of troops that may 
force its way in tfte requisite direction and succeed in suppressing 
every effort of a refractory spirit. Were India to share one-fourth 
of the knowledge and energy of that country, she would prove, 
from her remote situation, her riches and her vast population, 
either useful and profitable as a willing province, an ally of the 
British empire, or troublesome and annoying as a determined 
enemy.” 

It will thus be seen that the prospect of an educated 
India growing from strength to strength and ultimately 
claiming equal partnership in the British Commonwealth 
or, if the British are unwise, absolute independence, re- 
vealed itself to the prophetic g'aze of Ram Mohun Roy 
more than a hundred years aero. 


In the sphere of education we have already said that 
Ram Mohun played an important part by his letter to 
Lord Amherst in which he powerfully pleads for scienti- 
fic education on Western lines as against scholastic edu- 
cation on ancient lines. In this letter he compares 
Oriental learning to the learning of Schoolmen in 
Europe before the days of Bacon and points out how in- 
adequate it is for the needs of Modern India. He urges 
that the money which the Government wanted to spend 
on education shotild be laid out “in employing Euro- 
pean gentlemen of talent and education to instruct the 
natives of India in Mathematics, Natural Philosophy, 
Chemistry, Anatomy and other useful sciences, which the 
natives of Europe have carried to a degree of perfection 
that has raised them above the inhabitants of other parts 
12 GAGA ... 
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curaoie sickness that a Hindu was permitted to take a 
second wife while the first was living-. Similarly. Ram 
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Katyay 
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Raghunandana, Tarkalankara and ' JaganOha. 
Though m the social and legal reforms that he advocated 
Ram Mohun was primarily moved by considera- 
tions of humanity, he took pains to show' that he was 
not going against the best traditions of the country, 
but only brushing away some of the impurities that had 
gathered lound them in its days of decadence. 

That is his position even in the sphere of religious 
i eform. He repeatedly declared that he had no in- 
tention of breaking away from the religion of his an- 
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Ram Mohan Roy was, of course, not a great theo- 
logian or philosopher. He wa,s a practical statesman 
who wanted to reform some of the crying abuses of the 
Hindu society and. religion of his day. "And it is only 
as a practical man that he dealt with the Upanisads. 
He selected and translated portions of them with brief 


introductions. But he did not know what he was doing 
when he wrote the following words in his introduction 


to one of them: — 


“ I have often lamented that in our general researches into 
-theological truth we are subjected to the conflict of many obsta- 
cles. When we look to the traditions of ancient nations, we often 
find them at variance with each other; and when, discouraged by 
this circumstance, we appeal to reason as a surer guide, we soon 
find how incompetent it is alone to conduct us to' the object of 
our pursuit. We often find that, instead of facilitating our en- 
deavours or clearing up our perplexities, it only serves to generate 
a universal doubt, incompatible with principles, on which our com- 
fort and happiness mainly depend. The best method perhaps is 
neither to give ourselves up exclusively to the guidance of the 
one or the other; but endeavour to improve our intellectual and 
moral faculties, relying on the goodness of the Almighty Power, 
which alone enables us to attain that which we earnestly and 
■diligently seek for .” 1 


This is, of course, sound common sense, but, we 
are afraid, not sound theology. For it is the thin end 
of the wedge of rationalism which his successors, as we 
shall see, drove hard. And in doing so they almost 
succeeded m separating the Samaj he founded from its 
patent Hindu community — a result at which he would 
have shuddered. For the impression that one gets from 
Kam Mohun’s writings is that he was more anxious 
■about the social and political aspects of religion than 
about .tts purely spiritual aspect. He is, of course, a 
religious reformer, but that does not necessarily mean 
that he is an essentially religious soul like, say, his suc- 
cessor, Maharsi Debendranaih Tagore. He is a far 
.-greater man than Debendranath Tagore or Keshub 


1 Introduction to the Kern Upanisad. 
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Chancier Sen, but not an essentially religious soul. He 
is a great statesman, a great patriot, a chmpion of 
freedom and a lover of humanity, and it is as such that 
he pleaded for social and religious reform. Take, for 
instance, his observations on the caste system contained 
in one of his letters : — 

“ I regret to say that the present system of religion adhered 
to by the Hindus is not well calculated to promote their political 
interest. The distinction of castes, introducing innumerable divi- 
sions and sub-divisions among them, has entirely deprived them 
of patriotic feeling, and the multitude of religious rites and cere- 
monies and the laws of purification have totally disqualified them 

from undertaking any difficult enterprise It is, I 

think, necessary that some change should take place in their reli- 
gion at least for the sake of their political advantage and social 
comfort .” 1 

Therefore if the reforms he advocated resulted 
only in adding one more sect to the innumerable sects 
already prevailing in India, he would be the last to 
rejoice over such a result. 

Illlll ■ VI 

The death of Ram' Mohun Roy brings to a close 
the first period in the history of the Brahmo Samaj. 
The second period begins with the entry of Maharsi 
Debendranath Tagore into the Samaj a,s its leader. 
The history of the Samaj during the ascendancy of this, 
great saint shows most clearly how even indi- 
vidual saintliness cannot save a religious organiza- 
tion which cuts itself adrift from its moorings of spiri- 
tual tradition and authority. The Maharsi was no doubt 
a truly religious spirit, and his Autobiography is a 
valuable religious document. But he was primarily res- 
ponsible for that spirit of rationalism which grew 
apace among his followers and widened the gulf bet- 
ween Hinduism and Brahmoism and almost drove his 

1 Quoted, by Rattianand Chatter j I in his Rain Mohun Roy and Modern 
India. 
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successor Keshub Chalnder Sen into the arms of 

Christianity. 

Debendranath was the eldest son of Prince 
Dwarakanath Tagore, who was a, great friend of Ram 
Mohun Roy. In his Autobiography he tells us how he 
passed through a spiritual crisis at the age of eighteen 
on the occasion of his grandmother’s death. This made 
him a changed man for the rest of his life, for a strange 
sense of the unreality of things suddenly gripped his 
heart and a strong aversion to wealth arose within him. 
Along with this spirit of renunciation there came to 
him a sense of joy unfelt before. A few years later, 
this religious mood was confirmed in him by another 
■ experience. By accident he came across the first 
verse in the Isopanisad which, when it was explained 
to him by a Pandit, proved a great eye-opener. The 
' attcient text runs thus : 

“All this, whatsoever moves on earth, is pervaded by the* 
Lord. When thou hast surrendered all this, then thou mavst 
enjoy. Do not covet the wealth of any man.” 

This confirmed the very thoughts that were pass- 
ing through his own mind at the time. He says in his 
Autobiography . — 

“ When I learnt the explanation of Isa vasyamidam sanmn 
from Vidyavaglsh, nectar from Paradise streamed down upon me. 

I had been eager to receive a sympathetic response from men, now 
a divine voice had descended from heaven to respond in my heart 
of hearts and mv longing was satisfied.- . .... I got just what 
I wanted. I have never heard my most intimate thoughts ex- 
pressed like this anywhere else.” 1 ' 

■ ™ s mad f him sfcudy the principal Upanisads and 
form along with a few friends and relatives an asso- 
ciation called Tattvabodhinl Sabha for religions dis- 
cussions^ and prayers. This Sabha was ultimately 
. merged m the Brahmo Santa j when Debendranath and 
t f / 113 ™ en ds joined the latter in 1842, Debendranath 
soon became the leader of the Brahmo Sarnaj on ac- 

1 Autobiography, p, 58 
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•count of his social position and character and he began 
to put new life into it. He started a, monthly Bengal! 
journal called the Tattvabodhinl Pat pika for spreading 
the principles of the Samaj. He opened a school called 
the TattvabodhinI Pathasala for training Brahmo 
teachers and missionaries. He drew up what is known 
.as the Brahmo covenant consisting of a list of vows to 
be taken by every one who wished to join the Samaj. 
He promulgated g form of worship known as Brahmo- 
pasana consisting of texts from the Upanisads and an 
altered form of the sPotm from the Mahanirvana Tan- 
tra, for use in the services of the Samaj. And, finally, 
he sent four students to Benares for studying 'the Vedas 
so that they might come back and give the proper in- 
terpretation of the Upanisads upon which the Brahmo 
faith had rested till then. This last step had far-reach- 
ing consequences. For, when these students returned 
in a few years and gave out the results of their study of 
the sacred books, there was much discussion in the 
Samaj on the infallible authority of the Veda and finally 
the doctrine was given up. It was agreed “ that the 
Vedas, the Upanisads and other ancient writings were 
not to be accepted as infallible guides, that reason and 
conscience were to be supreme authority, and the 
teachings of the scriptures were to be accepted only in 
so far as they harmonized with the light within us.” It 
is noteworthy that the teachings of the Upanisads 
which were particularly unacceptable to Debendranath 
were the ultimate identity of the individual self and 
the universal self and the merging of the former in 
the latter. It is from the very “ Mahavakyas ” like 
Tattmmsi that he turned away. He thought at first 
that the monistic doctrine was found only in Samkara 
and that he could give up Samkara’s philosophy and 
retain his faith in the Upanisads. “ But when in the 
upanisads I came across ‘I am He 5 , (Sohamasmi) , ‘Thou 
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in them also. These Upanisads could not meet all our 
needs, could not fill our hearts .” 1 

With due respect to the Maharsi it must be said 
that these words betray a lamentable lack of humility. 
However, they soon became part of the creed of the 
Briahmo Samaj . 2 Debendranath. and his followers 
thus laid the axe at the root of the tree on which they 
had been sitting. But fearing' a, fall when the authority of 
the Veda on which the Samaj had rested till then was 
removed, he proceeded to propound a theory of intuition 
as a substitute. He says 

“I came to see that the pure heart filled with the light of 
intuitive knowledge — this was its basis. Brahman reigned in the 
pure heart alone. The pure unsophisticated heart was the seat 
of Brahmoism. We could accept those texts only of the Upa- 
nisads which accorded with that heart. Those sayings which 
disagreed with the heart we could not accept .” 3 

The procedure indicated here is not very different 
from that of the Friends’ Society mentioned by 
Debendranath himself in his Autobiography : — 

“ Then again Akshaya Kumara Datta started a Friends’ 
Society in which the nature of God was decided upon by a show 
of hands. For instance, somebody said, * Is God the personifi- 
cation of bliss or not?’ Those who believed in his truthfulness 
held up their hands. Thus the truth or otherwise of God’s attri- 
butes was decided by a majority of votes .” 4 

Thoug-h the Vedic authority was thus rejected and 

1 Autobiography , p. 161. 

2 In his Autobiography published recently in 1943, Pandit Sitanath 

1 attvabhusan, the author of The Philosophy of Brahinaisin says : 

* * * * y * * ^ concluded that the discarding of Vedantism by the 
Brahma Samaj under the Maharsi was a great mistake— one which had 
done and was- doing a good deal of harm to the Brahma Samaj. It had 
led to a neglect, on the part of the Brahmas, of our ancient scriptures 
and was thus discouraging scholarship and causing spiritual sterility, 
it had also created an unnecessary gulf between the old and the new 
society leading many Brahmas to call themselves non-Hindus and cease 
trom taking a just pride m the glorious literary and spiritual achieve- 
ments of the Hindu race.” . ■ , 

3 A u to h iography , P , 161 . 

4 Autobiography, P. 203. 
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a purely subjective authority known as intuition was set 
up m its place, Debendranath was anxious to press as 
many of the ancient Hindu texts as possible into thf 
service of the Brahmo Samaj. For about thS tJ W 
_e compiled a series of extracts known as ‘ Brahmo 
Dhaima from the Upanisads, the Smrtis, the Maha- 
bharata and other books and altered some of the 
passages according to his own pre-conceived notions 
This compilation became very popular with the mem* 
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racter, no member of the Brahmo Samaj could con- 
scientiously take part in them. Debendranath agreed 
and drew up a set of modified rites and ceremonies for 
the use of the members of the Samaj in a handbook 
called Amstham Paddhati. Then the question of 
caste was raised and Keshub’s party suggested that all 
members of the Samaj who belonged to "the first three 
castes might cast off their sacred thread in token of 
their having renounced caste. Debendranath agreed 
again and cast off his own sacred thread. But the 
party of reformers were not satisfied with that. They 
insisted that no minister of the Brahmo Samaj should 
be allowed to wear his sacred thread. Debendranath 
yielded again and dismissed the old thread-wearing 
ministers, and appointed two men who had cast off 
their sacred thread. This was, however, the last straw 
which broke the camel’s back. In opposition to the 
younger men led by Keshub, there was a, conservative 
party of elders in the Samaj, who now bestirred them- 
selves and asked Debendranath to reconsider his posi- 
tion and cancel the new arrangements. Debendranath 
had to yield to their pressure. He himself was afraid 
that Keshub in his passion for social reform was taking 
him too far. He did not like compulsion in reform. 
He did not like that the members of the Samaj should 
be compelled to renounce caste. He did not like the 
inter-caste marriages that had already been promoted 
by Keshub. And, above all, he did not like the Chris- 
tian proclivities of his young friend. In spite of all his 
rationalism, Debendranath was a conservative Hindu, 
whose spiritual life was nourished by the Upanisads 
and who was for introducing reforms into Hindu society 
slowly and cautiously, whereas Keshub was an ardent 
admirer of Christ and an advocate of root-and-branch 
reform of Hindu society. So a rupture between these 
two men was bound to come. It Was only delaved by 
the affection which the old man had for the young man. 




VII 

After seceding from the Adi Brahmo Samaj in 1864, 
Keshub and his followers became more Christian in their 
belief and outlook and enthusiastically studied the Bible 
and other Christian literature. Many thought that 
Keshub would embrace Christianity. But fortunately or 
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It came at last in 1864 — the year of the great cyclone 
in Bengal. 

The Samaj building was so damaged by the cy- 
clone that services had temporarily to be held in 
Debendranath’s own house. Debendranath now seized 
this opportunity to reinstate the ministers wearing the 
sacred thread whom he had dismissed before. When 
Keshub and his friends protested, he said that, as the 
service was being held in his own house, he was at li- 
berty to make what arrangements he liked. There- 
upon Keshub’s party withdrew and seceded from the 
parent Samaj and founded in 1866 a separate Samaj 
known as the Brahmo Samaj of India. After this 
schism Debendranath lived for about forty years, but 
more or less in retirement leaving the affairs of his 
Samaj, henceforth known as the Adi Brahmo Samaj, 
in the hands of his- relatives and friends. Though he 
did not assume the sacred thread himself, he reintro- 
duced it into the Upanayana rite of his Samaj. Also 
he retained many Hindu customs and usages in his 
Samaj and left matters of social reform to the indivi- 
dual inclinations of its members. And in 1872 he and 
his Samaj opposed the passing of the Brahmo Marriage 
Bill introduced by Keshub, on the ground that it would 
alienate Brahmos from the parent Hindu society, 
Debendranath died at the ripe old age of eighty-eight. 
In spite of differences, his lofty character and his great 
spirituality commanded the respect of all sections of the 
Brahmo Samaj. He was universally respected and ac- 
claimed as a Maharsi. 





RAM MOHUN ROY 


unfortunately he did not do so. Instead he delivered two 
lectures — one on Jesus Christ : Europe and Asia and 
another on Great Men — before he actually established 
his Brahmo Samaj of India in 1866. In these he hails 
Jesus Christ as the Prince of Prophets and holds up the 
Cross on which Jesus died as a holy symbol for stimu- 
lating his followers to a life of self-denial. But he does 
not regard Christ as an incarnation of God. On the 
contrary, he condemns the blind zeal of men who exalt 
a prophet to divinity and identify him with the God- 
head. He exclaims :- — 

“ Man, mortal man, with all his frailties and shortcomings, 
is deified and worshipped; and to him is rendered that supreme 
adoration which belongs to God alone ! This idolatrous bending 
of the knee before man is an insult to Heaven, and an audacious 
violation of that entire loyalty and allegiance to God which is 
demanded of every true believer. Like ever}'- other form of ido- 
latry, it is a treason against God which pollutes the heart and de- 
grades the soul.” 

These lectures, while naturally not satisfying the 
Christian Missionaries, served to widen the gulf bet- 
ween Keshub and the Adi Brahmo Samaj. No recon- 
ciliation was henceforth possible between them. And 
so at last, after nearly two years of negotiations and 
recriminations, Keshub had to establish a Samaj of his 
own called the Brahmo Samaj of India. He called 
himself the Secretary of the new Samaj. But there was 
no constitution of any kind, no rules and no official 
head. Keshub declared that his Samaj required no 
human head,, as God alone was its head. And soon 
the cosmopolitan character of the new church was made 
manifest in 'the collection of texts, known as Sloka 
Sangraha, prepared for use in its services. It included 
passages from the scriptures of all religions— Hindu 
Buddhist, Jewish, Christian, Muslim and Chinese. His 
biographer, P. C. Mozoomdar, says : — 

Eclecticism had been the philosophy and faith of the 
brahmo Samaj ever since the giving up of the Hindu Scriptures 
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as infallible about the year 1850. Keshub inherited that posi- 
tion when he entered the institution years later and did all he 
could to confirm it by his studies, lectures, labours and reforms. 
But, in spite of all these eclectic professions, the Brahmo Samaj, 
under Debendranath Tagore, practically retained its Hindu cha- 
racter. When Keshub started on his independent career in 1866 
he not only determined that the universality, of Modern Hindu 
Theism in the Brahmo movement should be a reality, but that it 
should form the groundwork of all spiritual culture in that 
Church.' - ' 1 

Keshub wanted not only to broaden but also to 
deepen the religious life of his Church. He accordingly 
introduced Vaisnava forms of bhakti so widely preva- 
lent among the followers of Caitanya in Bengal. He 
himself belonged to a Vaisnavite family and he had in 
his church at the time one Bijaya Krishna GosvamI, a 
descendant of one of the immediate disciples of Caitanya. 
With his help he introduced into the services of his 
Samaj the musical instruments used by the followers 
of Caitanya in their bhajanas. He and his friends 
even resorted to street- singing and created occasions for 
loud outbursts of religious emotion. All this was, of 
course, in strange contrast to the sedate and restrained 
services of the Adi Brahmo Sarnlaj. One inevitable 
consequence of this new emotional religion was that 
Keshub became the centre of it, a,nd divine honours be- 
gan to be paid to him by his admirers as to Caitanya 
of old. This was particularly noticeable at the great 
religious revival which took place at Monghyr when 
Keshub visited that town in 1868 on his way back from 
a tour in the United Provinces and Bombay. And the ex- 
citement was kept up by the eloquent and high-strung 
sermons that Keshub delivered from his pulpit in the 
new building, Brahma Mandir, which was erected for 
his Samaj and opened in 1869. But the enthusiasm of 
his followers had to come to a stop temporarily when 
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Keshub rather suddenly resolved to pay a visit to 
England. ' ' 

He went to England in 1870 and was welcomed by 
many Christian organizations who arranged meetings 
for him. He stayed there for about six months and 
returned home with probably more practical ideas of 
religion. For during the next seven years, till the crash 
came, he was engaged in very useful social work. He 
established in 1870 a society called the Indian Reform 
Association with several departments of activity. One 
section was devoted to the issue of cheap literature. An- 
other section ran a Normal School for girls. A third 
section organized lectures and meetings in favour of 
temperance reform. A fourth section organized relief 
to the poor. Besides these he established an Industrial 
School for boys, a Working Men’s Institution for the 
poorer classes, a joint home, called the Bharat Asram, 
for Brahmo families and a Boarding Institution called 
Brahma Niketan for young men. Again, he founded an 
association called the Albert Institute for the promotion 
of literary and social intercourse among all classes of 
the community and built a public hall called the Albert 
Hall where newspapers could be read, lectures delivered 
and meetings held. The crowning act of this period of 
Keshub s career was the passing of the Civil Marriage 
Act of 1872, according to which the minimum age for 
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Keshub began to lay greater stress on asceticism, renun- 
ciation, meditation and yoga. About this time he 
bought a small garden about twelve miles from Calcutta. 
He called it Sadhan Kanan or garden for spiritual cul- 
ture. He and his disciples often retired to this place to 
practise meditation and yoga. They used to live here in 
thatched huts, shave their heads, cook their own food and 
sit below trees on tiger skins in yogic poses of long 
meditation. And Keshub divided his disciples into four 
classes according to Hindu tradition — Yogis, Bhaktas, 
Joanis and Sevakas, with the rapt saint at th,e top and 
the social worker at the base. Another result of the in- 
fluence of Sri Ramakrishna was Keshub’s new emphasis 
on the Motherhood of God, as in Saktism. 

But all the time discontent was growing’ in a section 
of his followers, as there was no constitution for the 
Samaj, and as Keshub encouraged the more ardent of his 
admirers to look upon him as a divinely commissioned 
leader. From time to time he declared that he received 
an tides, a or message from God and that he was bound 
to carry it out. And very soon this doctrine of tidekt 
. was put to the test in the well-known matter of the Cooch 
Bihar Marriage with disastrous consequences. 

The story of this unfortunate incident is briefly as 
follows. In 1878 the Government of Bengal wanted to 
arrange for the marriage of the Prince of the Indian 
State of Cooch Bihar before he should leave for England 
and proposed that he should marry Keshub’s daughter. 
But there were two main difficulties in the way. Both 
the bridegroom and the bride were under age from the 
point of view of the Marriage Act which Keshub himself 
was instrumental in getting passed for the benefit of the 
Brahmos. Moreover the Prince of Cooch Bihar was a 
Hindu and technically the marriage would be a Hindu 
marriage with the customary worship of the gods and 
traditional rituals against which Keshub and the Brahmo 
Samaj had been fighting as idolatrous practices. There- 
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Keshub was the inspired leader. So Keshub who had 
made up his mind about the marriage had to fall back 
on his inspiration and declare that it was the tldcsa of 
God that the marriage should take place. And the mar- 
riage did take place, and, in spite of Keshub, it took place 
according to Hindu rites. Naturally, when the facts be- 
came known, there was a tremendous storm among his 
followers. Many attempted to depose him at once and 
take possession of the new building of the Samaj. But. 
as there was no trust-deed and no constitution, the build- 
ing belonged legally to Keshub and he kept possession of 
it through the help of the police. So the opposing party 
seceded in a body and established a third Brahmo Samaj 
known as the Sadharan Brahmo Samaj. 

This secession was a great blow to Keshub and he 
fell seriously ill. He recovered, however, and lived for 
six more years. His biographer tells us that, while 
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“ Oh! the Bridegroom is coming; there is no knowing when he 
cometh. Let India, beloved India, be decked in all her jewellery, 
those ‘ sparkling orient gems ’ for which this land is famous, so 
that at the time of the wedding we may find her a really happy 
and glorious bride. The bridegroom is coming. Let India be 
ready in due season.” 1 

From the account given above of Keshub’s life we 
see the untoward results of the doctrine of intuition for- 
mulated first by Debendrariath and developed later by 
Keshub himself. The doctrine made Keshub practically a 
law unto himself. It enabled him to play as he pleased 
with the doctrines of Christianity as well as of Hinduism. 
Closely allied to this doctrine of intuition are the doc- 
trines of inspiration, of great men and of special dis- 
pensation. The doctrine of inspiration laid down that, 
though God generally reveals truth to us through intui- 
tion and reason, He reveals His will to us on special occa- 
sions in a special manner, as He did to Keshub on various 
occasions. The doctrine of great men laid down that the 
lives of such men as Buddha, Christ, Mohammed and 
Caitanya are special revelations from God and therefore 
their teachings should be specially studied and practised. 
And the doctrine of special dispensation maintained 
that the chief systems of historical religions are revela- 
tions of God through chosen bodies of men and are 
therefoi e entitled to our reverence. Keshub seems to 
have been latterly as much influenced in his philosophy 
by Sri Riamakrishna. Paramahaiiisa as formerly by 
Mahai si Debendranath Tagore. His religion, therefore, 
was a sort of conglomerate of Brahmo rationalism, 
Vaisnava emotionalism, Christian supernaturalism and 
Vedantic mysticism. | He had not the genius to fuse 
them all into a consistent whole. No wonder, there- 
foi e, that, as soon as he died, his church broke up into 
fragments. According to the historian of the Brahmo 
Sarnaj, there were in 1912 four different bodies among 

1 Lectures in India, Vol. I, p. 392. 
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the followers of the New Dispensation — (1) The Lilv 
Cottage party, (2) the Durbar party, (3) the Young 
Men s pary, and (4) the Keshub Academy, party. An 
effort had been made in 1906 to bring all the parties to- 
gether and reorganize the Brahmo Samaj of India but 
it did not succeed. ’ 

VIII 

In the fourth period in the history of the Brahmo 
Samaj beginning from 1878, we have not one Samaj, 
but three Samaj as independent of one another — the Adi 
i>i ahmo Samaj, the Brahmo Samaj of India or the New 
Dispensation and the Sadharan Brahmo Samaj. as the 
seceders from Keshub’s Church called themselves. Even 
before the Cooch Bihar marriage there was, as we saw, 
growing opposition to Keshub in his own Samaj. The 
points of difference between him and the opposition 
were:— (1) the absence of any constitution for the 
Samaj resulting in the concentration of all power in 
Keshub’s hands, (2) the doctrines of inspiration and 
adem which made Keshub an autocrat, (3) the question 
of emanicipation of women, on which Keshub held very 
conservative views, and (4) the growing intimacy 
between Keshub and Ramakrishna P aramahamsa which 
made the former adopt asceticism and the methods of 
Yoga and, what was more objectionable, induced him 
to compromise on questions of polytheism and idol- 
worship. 

Matters came to a head with the Cooch Bihar 
marriage, and prominent among those who seceded 
from Keshub were Ananda Mohun Bose, Sibidhandra 
Deb, Umesh Chandra Datta and Sivana'th Sastrl. 
Ananda Mohun Bose was a Cambridge wrangler and 
a barrister. After returning to India, he had taken a 
leading part m the movements for the elevation of 
women and the moral improvement of students. Along 
with .Surennrai'iSfh 'RonArK fl i * ^ ^ 
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Association in 1876 and was its first Secretary. He 
afterwards became famous by his moving speech in 
Madras as the President of the Indian National Con- 
gress in 1898 and by his death-bed speech, so to say, on 
the occasion of the Partition of Bengal. He died in 1906. 
It was to this man that all those who seceded from 
Keshub turned their eyes in 1878 for leadership. And 
it was largely due to him that the foundation of the 
new Sadharan Brahmo Samaj was laid on a satis- 
factory constitutional basis. He and his friends ob- 
tained the consent and the co-operation of a number of 
moffussil Samajas and framed rules embodying its 
constitution. There was to be a General Committee of 
Management elected from both the central and the pro- 
vincial Samajas and an Executive Committee with a 
President, a Secretary, three Assistant Secretaries and 
a Treasurer, all elected by the General Committee from 
among its own members. Thus one of the crying de- 
fects of the Brahmo Samaj of India was removed, viz., 
the absence of a democratic constitution. Ananda 
Mohun Bose became the first President of the Samaj, 
Sibichandra Deb the Secretary, Umesh Chandra Datta 
the Assistant Secretary, and Guru Charan Mahalauabis, 
the Treasurei . And Pandit Sivanath Sastrl became one 
of the first four ordained Missionaries of the Samaj. 

In the very first statement issued by the leaders, they 
clearly enunciated the religious principles of the new Sa- 
maj in opposition to those of Keshub. For instance, they 
say that they look upon the enjoyment of uncontrolled 
authority by a single individual in any religious com- 
munity as a calamity, that they regard the belief in an 
individual calling himself a link between God and man 
as a belief unworthy of a Theist, that they consider it a 
blasphemy and an insult to the majesty' of heaven to 
c.aim divine inspiration for any act opposed to the dic- 
tates of reason, truth and morality and that they consider 
i.ove of God and doing the will of God as equally impera- 
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tive in the routine of a Brahmo’s life. But they retain the 
cosmopolitanism of Keshub and practically cut them- 
selves off from all historical religions when they say: 
“ Whatever book contains truths calculated to ennoble 
the soul or elevate the character is a Brahmo’s scripture, 
and whoever teaches such truths is a teacher and a 
guide.” So the Samaj is to be not a flowering tree 
with its roots struck deep in the soil, but a garland of 
cut flowers taken from various trees. It is entirely a 
wrong application of the principle of the harmony of all 
religions. Harmony is not attained when all religions 
surrender their historic individualities and hold a round- 
table conference of skeletons. Of course, when flesh 
and skin are removed from our bodies, we are all one. 
But what we want is not unity in death, but unity in 
life. The greatest prophets of our age — Ramakrishna 
Paramahamsa and Mahatma Gandhi- — do not mean by 
harmony of religions any such bloodless cosmopoli- 
tanism as is indicated by the creed of the Sadharan 
Brahmo Samaj. They mean, on the other hand, firm 
adherence to one’s own religion as well as toleration 
and respect for other religions. In fact, these two 
principles taken together have ever been the motto of 
Hinduism. The Bhagavad-Gita, for instance, says not 
only, “ Howsoever men approach me, even so do I ac- 
cept them,” but also, “ Better death in one’s own Dhar- 
rna, the Dharma of another is fraught with fear.” 
The one is the complement of the other. The former 
saves us from narrowness and bigotry, the latter from 
diffuseness and superficiality. 

In spite of this central defect in its creed, the 
Sadharan Brahmo Samaj, under the able guidance of 
Ananda Mohun Bose as President and Pandit Sivanath 
Sastrl as Missionary, made good progress and main- 
tained its integrity.. In January. 1879, it opened the 
City School, which, directed ably by Ananda 
Mohun Bose, soon developed into the City College of 
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Calcutta. This was soon followed by the establish- 
ment of the Students’ Weekly Service, which arranged 
lectures for the student population of the City, a 
Society for Progressive Ladies, a library and a printing- 
press and two journals, the organs of the Samaj — The 
Bmhmo Public Opinion in English and Tattva-Kamnudi 
in Bengali. In 1881 a new mandir for the Samaj was 
■completed and consecrated. In 1884 a Social Service 
Centre was organized, in 1886 the Brahmo Bandhu Sa- 
kha was inaugurated for the discussion of topics relat- 
ing to the faith and practice of the Samaj. in 1888 a 
Mission Centre was opened in the Khasi Hills, Assam, 
and in 1892 the Sadhanasram or Brahmo Workers’ 
Shelter was established. In this and in several other 
ways, the Sadharan Brahmo Samaj became the most 
flourishing section of the Brahmo Samaj. 

_ On the philosophical side too it made notable contri- 
bution to the teachings of the Samaj through the dis- 
courses of Pandit Sitanath Tattvabhusan and Nagendra- 
nath ChatterjI. Pandit Sitanath Tattvabhusan, the au- 
thor of The Philosophy of BrShmdism , tells us that the 
Brahmo philosophy of his day moved away more definite- 
ly than Keshub’s teaching from the intuitional dualistic 
theism of Debendranath to the rational, monistic mysti- 
cism of the Lpanisads by admitting' the essential unity 
of the universal Self and the individual self. But, to 
maintain the cosmopolitan character of his Samaj, he 
takes care to add that it is as much allied to Hegelian 
idealism as to the Vedanta philosophy. 

IX 


From this brief account of the fortunes of the Brah- 
mo Samaj from Ram Mohun Roy to Sitanath Tattva- 
bhusan it will be seen that the new Theism it has esta- 
blished differs from the older Vaisna,va, Saiva and Sakta 
Theisms that flourished in India in the following res- 
pects 
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(1) It has no faith in any scripture as an 

authority, 

(2) It ha,s no faith in Avatars, 

(3) It denounces polytheism and idol-worship as 

sinful, 

(4) It denounces caste distinctions, 

(5) It makes faith in the doctrines of Karma and 

Rebirth optional. 

In fact, the new Theism of the Brahmo Samaj differs 
from the older Theisms of India not in what it asserts, 
but in what it denies. All that the new Theism says 
about the personality of God, the need of Divine Grace 
and the superiority of spiritual worship is found in the 
old. Pandit Sitanath Tattvabhusan says: — 

“ Brahmaism, we confess, is outlandish, it is Mussalman or 
Christian in respect of the highly practical, spiritual, iconoclastic 
turn it has given to the old Theism of India. Our old mono- 
theistic religion was good enough as an affirmation, a thesis ; but it 
sadly needed a negative and antithetical turn. This the Brahmo 
Samaj has given it; and in this consists its main contribution to 
the religious development of India .” 1 

The old Theism is a kindlier faith giving shelter 
to the children as well as the adults in spirit. It may 
not be so neat as the new Theism, but, being based on 
experience as well as thought, it is kindly, considerate 
and tolerant. The new Theism, on the other hand, be- 
ing based more on thought than on experience, and moved 
more by considerations of national self-respect than of 
spiritual accommodation and having in view only the 
small educated section of the community and not the 
populace, imitates rather slavishly the fierce tirades of 
the: Semitic religions against idolatry and borrows many 
of their forms of worship and thus betrays an inferiority 

» lex. Pandit Sivanath Sastri himself admits that 
is some truth in the observation of outsiders that 
the members of the Brahmo Samaj are more enamoured 

* The, Philosophy of Brahmaism, p. 271 . 
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of Western ideals and Western methods than of Eastern 
ideals and Eastern methods. He says : — 

" Western ideals appeal more to sympathising hearts amongst 
us than the truths treasured up in our own books and in our own 
usages and customs. We are more concerned with the Western 
modes of spiritual exercise, such as vocal prayer, readings and 
spiritual intercourse than the Hindu methods of meditation and 
communion to which Maharsi Debendranath showed the way. It 
is - time that the attention of our members should be directed to the 
spiritual resources of our own country and of our own people .” 1 

This is the legacy of Keshub Chander Sen, which 
even the members of the Sadharan Brahmo, Samaj, who 
had seceded from him, could not set aside. Even today 
the mode of worship in the Brahmo Samaj resembles 
that in a Christian Church to such an extent that 
it has given rise to the popular saying that Brahmoism 
is Christianity niinus Christ. 

At the same time, the Brahmo Samaj is organically 
weak where the Semitic religions, Christianity and Islam, 
are strong. For these have a religious canon which they ... 
accept as their source and authority, whereas the Brahmo 
Samaj has no religious canon which it accepts as autho- 
rity. Its authority is purely subjective, either reason 
or intuition, and it uses portions of Hindu and other 
scriptures as only secondary helps. No wonder, there- 
fore, that, in spite of all the invaluable work it has done 
by way of social reform and in spite of the many dis- 
tinguished men which it had in its fold, it has remained 
a mere speck on the waters of Indian religions. It has re- 
mained rather a high-brow religion whose pieties are 
often somewhat dropsical. Its sermons are eloquent and 
flamboyant, but they frequently jump .into vacuity. Its 
history shows us clearly the danger of having purely sub- 
jective standards in religion and the wisdom of our great 
Acaryas, who, however original in their thought and 
however rich in their religious experience, tried to found 
their systems on the accepted canon of Hindu scriptures. 

1 History of the Brahmo Samaj ", Vol. II, p. 278, 
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But, though the Brahrno Samaj is almost a spent force 
now, it has rendered useful service to Hinduism in three 
ways. It popularized social reform, it prevented conver- 
sions to Christianity by creating a half-way house and 
it roused the orthodox Hindus to organize themselves 
and work for a revival of their religion, rather crudely 
at first, but with greater discrimination and knowledge 
afterwards. 


CHAPTER III 


JUSTICE RANADE AND THE PRARTHANA 

SAMAJ 


An off-shoot ol the Brahmo Samaj is the Prarthana 
Samaj of Bombay. As early as 1849, an association 
called Paramahamsa, Sabha was formed in Bombay, 
whose main object was the breaking of caste. It was 
a secret association, and, at its meetings, all the mem- 
bers partook of the food prepared by persons of the 
lowest caste. Some people, it was said, joined the 
association more with the object of eating the 
forbidden food secretly than with any desire for 
reform. The secret was, however, exposed in 1860, 
and the society broke up. But when Keshub Chander 
Sen visited Bombay in 1864 a,nd roused the people by 
his impassioned lectures, some of the more earnest mem- 
bers of the extinct Paramahamsa Sabha met together in 
the house of Dr. Atmaram Bandurang and decided to 
form a new association with the four declared objects 
of (1) the disapproval of caste, (2) the introduction of 
widow-marriage, (3) the encouragement of women’s 
education, and (4) the abolition of child-marriage. After 
some more meetings, it was further decided to make reli- 
gious reform the basis of their programme of social re- 
form and to organize the pure worship of the one true 
God. Accordingly a weekly prayer meeting was started. 
The first meeting took place on the 31st March 1867 , in 
the house of Dr. Atmaram Bandurang. Four months 
later, the articles of the new Society were drawn up, its 
rules were framed and its managing committee was ap- 
pointed. This was the genesis of the Prarthana Samaf. 
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A fresh impetus was given to the Samaj by the 
second visit of Keshub Chander Sen in 1868 after he 
seceded from the Adi Brahmo Samaj and established his 
own Brahmo Samaj of India. The influence of the Brah- 
mo Samaj was further strengthened by the visits of Na- 
vln Chandra Rai, the founder of the Punjab Brahmo Sa- 
maj, in 1871, of P. C. Mozoomdar, the disciple of Keshub, 
in 1872 and of Babu Mahendranath Bose, one of the 
missionaries of the Brahmo Samaj of India, in 1874. 
Mozoomdar’s sermons and discourses especially kindled 
great enthusiasm, and , as a result of these, a night school 
for workers was opened, and a paper called Subodh 
Patriha was started. Subscriptions were also collected 
for the erection of a building for the Samaj. The 
foundation stone was laid by Mozoomdar and the 
Mandir was duly consecrated on 24th April, 1874. In 
1875, S. P. Kelkar joined the Samaj with his whole 
family and gave himself up entirely to the cause of 
reform. He subsequently became a missionary of the 
Samaj and worked indefatigably for it, giving lectures, 
conducting services and contributing articles to Subodh 
Patnikd. Another distinguished person who brought 
strength to the Samaj at this time was Shankar Pandu- 
rang Pandit. Towards the end of 1877, Mozoomdar 
came again to Bombay, this time with his wife, and 
stayed for nearly three months. He opened a class in 
his house for the education of the ladies belonging to 
the families of the members of the Samaj. This work 
was much appreciated and continued even after he left 
Bombay. But when, under his leadership, an attempt 
was made to change the name of the Prarthana Samaj 
into Brahmo Samaj, there was opposition to it on the 

B of some prominent members like Professor R. G. 
darkar, Ranade, Wagle and Paramanand, who did 
ike to identify their Samaj with the Brahmo 
Samaj of Calcutta and all its unseemly dissensions 
and sects. But some of the younger members 
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of the Samaj were disappointed' with this decision, 
and, led by W. B. Nowrangay, they started another 
kind of organization, which they called the Brahmo 
Samaj of Bombay in another part of the city. 
This organization was naturally looked upon as a branch 
of the New Dispensation Church, but it ceased to exist 
after a few years. In 1882 there was a fresh accession 
of strength to the Prarthana Samaj, when N. G. Chan- 
davarkar (who afterwards became well known as Sir 
Narayan Ganesh Chandavarkar) joined it and began 
to take an active part in it by giving lectures and ser- 
mons. In the same year a women’s society called the 
Arya Mahila Samaj was established by Pandita Rama 
Bai, who roused the interest of the women of the Samaj 
by her discourses and Puran readings. Another import- 
ant development of the Samaj during that year was its 
taking over the orphanage at Pandharpur, which had 
been started by one of its members. Among those who 
laboured for the Samaj in subsequent years mention may 
-be made of Sivaram Narayan Gokhale, V. R. Shinde, 
V. A. Sukhtankar, D. G. Vaidya and K. Natarajan. 
The Samaj has now branches in both Bombay and 
Madras Presidencies. Some of these retain the ori- 
ginal name of Prarthana Samaj, but others call them- 
selves Brahmo Samaj as. 

The greatest of those who joined the Samaj and 
worked ardently for social reform was Mahadev 
Govind Ranade, who rose afterwards to be one of the 
judges of the Bombay High Court. Ranade was not 
only an eminent judge but also a historian, an econo- 
mist, an educationist, an ardent social reformer and one 
of the founders of the Indian National Congress. He 
was a man of massive intellect, saintly character and 
deep piety. With his many-sided activities, his lofty 
patriotism, his zeal for reform and his vision of India’s 
destiny, he reminds one of Ram Mohun Roy, the found- 
er of the Brahmo Samaj. His great disciple, Gopal 
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Krishna GoMiale, once said of him, “ I think that, for 
about thirty years, he represented our highest thought 
and our highest aspirations.” Undoubtedly Ranade* is 
one of the greatest leaders of the Modern Indian' Re- 
naissance. 


II 

Mahadev Govind Ranade was born on the 18th 
January 1842 at Niphad in Nasik District, where his 
father was a clerk in Government service The 
Ranades belonged to the caste of Chitpawan Brahmans 
to which the great Peshwas belonged. To this com- 
munity also belonged Tilak and Gokhale. Of the in- 
fluence of Chitpawan Brahmans in modern times Sir 
V alentme Chirol writes in his book, Indian Unrest:— 

■ The J s f oa the Bench » they dominate the Bar, they teach 
f the , s , ch ° o!s > they control the Vernacular Press, they have 

rf?/ Im ° St f L? 6 COnspicuous names in the modern litera- 
ture and drama of Western India as well as in politics.” 

Ranade had his early education in Kolhapur, and 

after 1856 went to Elphinstone High School, Bombay. 

He ^ spent three years at this school and passed his 

Matriculation examination in 1859. He belonged to the 

ist batch of students who sat for that examination 

held by the Bombay University. He got a scholarship 

and continued his studies and passed his B. A. decree 

examination in the first class and took his degree at 

the first convocation of the University in 1862* He 

5“ «• M. A. degree in 1864 and was made a 

attending 5* J J,UTe t rsl, 3 r in 1865. He had also been 
attending the law classes and passed his LL.B. exa- 
mination with first class honours in 1866. 

U_ at X . n a ^ dltll °» to all this preparation for the various 
damnations, Ranade at the same time did a lot of 
.eacnmg and examining work . For he had been on 

vearl^l 1 u ° f the Elphinstone College from the 
year 1861 and been teaching under-graduate students a 
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number of subjects. It was in connection with this 
teaching* work that he made a special study of econo- 
mics, which enabled him later to distinguish himself as 
an economist and lay the foundations of an Indian 
School of Economics. In 1862 he was appointed Exa- 
miner in Marathi for the Matriculation examination 
and had to equip himself for the task by reading con- 
siderable portions of Marathi literature. During the 
same year he was also for some time the editor of Hindu 
Pr abash, an English-Marathl weekly journal. In these 
early years Ranade was a prodigious reader, and the 
extraordinary amount of reading he did told seriously 
on his eye-sight. He had acute eye-trouble in 1863-64, 
and it was feared that he would become totally blind. 
But, fortunately, he grew better and was able to use his 
eyes, though his vision remained defective throughout 
his life. 


Ill 

Ranade’ s career as a Government servant began 
in 1866 when he was appointed Oriental Translator to 
the Government of Bombay. His duty was to report 
to the Government on all the Marathi books that were 
being published. In addition to this routine duty 
Ranade used to prepare an annual review of the pro- 
gress made in Marathi literature and suggest desirable 
lines of advance to the authors in that language. He 
retained this post for two years even after he was ap- 
pointed principal administrative officer in Akalkot, one 
of the Marathi, States in the Deccan, in 1867 and was 
transferred a few months afterwards to the state of 
Kolhapur as Judge. In 1868, however, he returned to 
Bombay and joined the EJphinstone College again— 
this tune as Professor of English and History. He 
continued as Professor till 1871 with intervals, during 
which he acted as Judge of the Small Causes Court, 
Assistant Registrar of the High Court, etc. In 1871 he 
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was finally appointed a subordinate judge in Poona, and 
so had to leave Bombay for Poona to take- up bis 
new duties. 

Professor Karve in his book on Ranade 1 says that 
“ for twenty-two years from 1871 the history of Poona 
became the history of Ranade’s doings Ranade 
went to Poona in November 1871 and found 
that, in the preceding year, a society called the 
Sarvajanik Sabha had been founded with the object of 
making' representations to the Government about the 
needs of the people. He at once became a member 
and in a short time became the very soul of the Sabha. 
It was through the Sabha that he slowly educated pub- 
lic opinion on political, social, economic and educational 
matters and brought about an awakening in Maha- 
rastra,. And it was through this Sabha that he ulti- 
mately became recognized 


as “ the uncrowned King of 

Poona ”. 

When a Parliamentary Committee was appointed 
in 1871 to inquire into Indian Finance, the Sarvajanik 
Sabha followed suit by arranging for a similar investi- 
gation for Maharastra and published its own report in 
1873 and later summarized the voluminous report of 
the Parliamentary Committee and published it for the 
benefit of the people. When the great Delhi Durbar 
was held in 1877, the Sarvajanik Sabha sent up to the 
Queen’s Government a loyal address praying for the gift 
of responsible self-government on the auspicious occa- 
sion. When the terrible famine of 1877 visited the 
Deccan and the Government adopted measures to alle- 
viate distress, the Sarvajanik Sabha sent representatives 
to the spot, collected information, published reports of 
actual conditions and reviewed the work of the Go- 
vernment officials. In 1878 the Quarterly Journal of 
the Sabha was started and the education of the public 

It *R&na$e~~The Prophet of Liberated India, i v, . 
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went on more regularly. The Journal tackled the land 
problem, pointed out the wretched state of Indian agri- 
culture, inquired into the causes of the agriculturist’s 
conditions, criticized the Government’s land policy and 
suggested measures for improvement, some of which 
were afterwards embodied in the Deccan Agriculturists’ 
Relief Bill of 1879. When the Government of India 
instructed the Provincial Governments in 1881 to make 
the local bodies more active and useful by handing over 
to them certain departments and the necessary funds 
for running them, the Sarvaja-nik Sabha Journal wrote 
a number of articles on local self-governing institutions 
and their duties and their proper representation in 
the legislature. And, whenever an Indian Prince was 
about to assume the rights and privileges of sovereign- 
ty, the Sabha Journal presented him with an address of 
congratulations in which constructive suggestions were 
given for the best form of administration. In 1880 the 
Journal published an elaborate and thoughtful paper on 
A Constitution for Native States for the instruction of 
the Princes. In this manner, there were instructive 
articles in the Journal on all kinds of subjects, social 
reform, religious reform, education, politics and eco- 
nomics. All this was the work of Ranade, and it was 
solid work. Every one of the articles from his pen 
reads like a state document, with facts and figures, with 
weighty arguments, cautions inferences and construct- 
ive suggestions. The public was educated in this man- 
ner for fifteen years. During this period two-thirds 
of the articles in the S&rvajanik Sabha Journal were 
written by Ranade. But his work was not confined to 
the Sabha or its Journal. There were twenty other 
institutions which Ranade either founded or strength- 
ened in Poona during the twenty-two years of his 
connection with that city. 1 

^The following list of institutions connected with the name of 
Ranade is taken from Kellock’s MahSdev Govind Ranade, P.- 80:— “The 
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There was, however, a break in his official connection 
with Poona. For all this public work which Ranade 
did to awaken 'the soul of Maharastra could not be done 
without rousing the suspicions of ‘the British Govern- 
ment. Accordingly in 1878 the regulation that no sub- 
01 dinate judge should stay in one place for more than 
five years was applied to him, and he was transferred 
to Nasik. But at Nasik, as at Poona, Ranade again 
thiew himself into various activities. Pie founded a 
society for the encouragement of the publication of Ma- 
rathi books, . established a Public Library and drew up 
plans for building a Town Hall and for opening a branch 
of the Prarthana Santa j. In 1879 the Government grew 
more suspicious of his activities and wrongly thought 
that he was a,t the bottom of certain lawless activi- 
ties at Poona, which resulted in the burning down of 
two big Government buildings. So they transferred 
him from Nasik to Dhulia, a remote and unimportant 
place. But it was at last discovered, through the con- 
fessions of the criminal who had actually set fire to the 
buildings, that the suspicions against the patriotic and 
public-spirited sub-judge were unfounded. Curiously 
enough the name of the criminal was also Ranade. 
Probably the whole confusion was due to this accident- 
al coincidence.. In any case, by the end of 1880 the 
misundei standing was cleared, and in January 1881 
Ranade was appointed Presidency Magistrate, Bom- 
bay. But his stay in Bombay as magistrate was short, 
for, at the end of three months, he was again trans- 





— 




ferred to his beloved Poona as subordinate judge. Then 
began the second part of his Poona period after a break 
of about three years. 

IV 

Two incidents which belong- to the first part of his 
-stay in Poona deserve mention here, a,s they show the 
strength of Hindu orthodoxy against which Ranade 
had to fight all his life a rather losing battle. The 
first is his own second marriage. Ranade’ s first mar- 
riage, in accordance with the custom of the time, took 
place very early, when he was only a boy of twelve and 
his bride Sakhubai only a child of nine. After Ranade 
went to Poona in 1871, Sakhubafs health began to 
■cause him anxiety. It was found that she was suffer- 
ing from consumption. Though, all through her illness, 
Ranade showed the most tender care, the disease be- 
came incurable and she died in October 1873. With- 
in a month after her death the bereaved husband was 
forced to marry again, marry a girl of eleven, while he 
himself was thirty-one. As Ranade was a social re- 
former agitating for the introduction of remarriage 
for child-widows and the abolition of infant marriages, 
this incident created a great stir both in the camp of 
■social reformers and in the camp of their opponents. 
It gave a handle to his enemies, as the famous Cooch- 
Bihar marriage did in the case of Keshub Grander Sen. 
But if we go into the details of the case sympathetic- 
ally and see how Ranade was stampeded into this 
marriage by his father and with what sorrow and sense 
of humiliation he consented to it, we shall be disposed 
to pity rather than blame him. His father, being an 
■orthodox Brahman, had a horror of widow-marriage 
and feared that his son might be induced bv his social 
reform friends to marry a, widow. He wanted to pre- 
vent such a catastrophe by every means in his power 
before it was too late. So he arranged this match secretly 
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and took the final step of having the girl brought to 
Poona. And 'then he put it to his son that it was too 
late to go back and that, if he did not consent, the girl’s 
future would be ruined. Ranade begged and argued 
and promised that he would never marry again and 
that, even if he did, he would not marry a widow. He 
pleaded that he was no longer a child, but a man past 
thirty and should not be coerced, and finally entreated 
that he should at least be given six months’ time. But 
his father was unmoved. Then Ranade met his pros- 
pective father-in-law and pointed out to him the dis- 
advantages of such a match. But he found him equally 
obdurate. So the alternatives before Ranade were either 
giving consent to the marriage or disobeying his father 
and theieby breaking his heart and bringing great un- 
happiness on two ancient families. The tender-hearted 
Ranade recoiled from the latter and chose the former. 
He .would rather subject himself to suffering and humi- 
liation than make his aged father and other members of 
the family suffer . And no one who knows the sanctities 
of an orthodox Hindu home will blame him. Fortu- 
nately, the marriage which took place in such gloomy 
circumstances in December 1873 proved one of the mpst 
blessed unions on record. Srlmati Ramabai Ranade, 
who was after the marriage carefully educated by her 
husband, grew up to be his worthy partner in life, became 
a pioneer of the women’s movement in Maharastra and 
worked earnestly in the cause of social reform. She was 
of the greatest comfort and solace to Ranade. She out- 
lived her husband by twenty-three years and published 
in 1910 a charming book of recollections about him. 
Thus, as often happens, out of evil came good. 

The other incident is the visit in 1875 of Swami 
-Dayananda Saraswatl, the founder of the Arya Samaj. 
As the Swam! was a great religious and social reformer 
' °PP osed to idol-worship, child-marriages: and caste dis- 
tinctions, Ranade* was glad to co-operate with him and 
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afford him facilities for work in Poona. Swami Daya- 
nand delivered a number of lectures propounding his 
faith and Ranade attended them. In the end a farewell 
meeting was arranged for the Swami, but the orthodox 
party, which was opposed to reform, created a great 
disturbance and flung mud and stones at the speakers, 
and it was only with the help of the police that the 
Swami could go out of the place of meeting. Ranade 
was also present at the meeting and suffered consider- 
ably from the violence of the hooligans. He knew the 
persons who were at the back of the whole affair, but 
refrained from exposing them when they appealed to 
him for mercy. 

Ill® v '• 

Soon after Ranade was re-transferred to Poona 
in 1881, he was made Assistant Special Judge to in- 
quire into the cases which arose in connection with the 
application of the Deccan Agriculturists’ Relief Act. 
His work in this capacity was so thorough and effi- 
cient that, when his superior officer went on leave, he 
was made to act for him and was eventually confirmed 
as Chief Special Judge in 1887. Lord Reay, the 
Governor of Bombay, now appreciated Ranade’s worth 
and nominated him to the Bombay Legislative Council 
in 1885, and secured for him the appointment to the 
Finance Committee set up by the Government of India 
in 1886 for the purpose of retrenching expenditure, and, 
finally, in 1893, when a vacancy arose on the Bench of 
the Bombay High Court by the death of Justice 
Telang, saw that he was promoted to the place. 

During these years ( 1881-93), which may be called 
the second part of his Poona period, Ranade’s acti- 
vities extended to a wider sphere of work and assumed 
an all-India character. In 1885 he was one of the 
seventy-two intellectuals from various provinces who 
met a,t Bombay with W. C. Bonnerjee in the chair and 





founded the Indian National Congress. In 1887, it was 
mainly under his influence, that the Indian Social Con- 
ference was held in Madras as an adjunct to the 
Congress. Ranade was the soul of this institution as 
long as he lived and attended every one of its sessions, 
except the one which was held in 1900, a few weeks 
before his death. In 1890 it was again Ranade that 
took the lead in organizing the Industrial Conference 
of Western India which met at Poona. And in 1892 
he delivered, at the Deccan College, Poona, his epoch- 
making address on Indian Political Economy in which 
he boldly attacked the economic dogmas of English 
economists like John Stuart Mill and pointed out their 
paralysing influence on India. In subsequent papers he 
developed the ideas contained in this address and 
brought about a revolution in Indian economic thought. 
He attacked the laisses faire theory and urged that 
it should not stand in the way of Government’s adopt- 
ing a, bold industrial policy. According to Ranade, 
India should industrialize, or she would perish. Her chro- 
nic poverty could be removed only by industrialization. 
And in this matter Government should take the lead 
and start hew industries, and, when they were well de- 
veloped, hand them over to private effort. They should 
do for industries what they were doing for railways. 
The conception that the State should only maintain law 
and order and allow a free play of economic forces 
was an antiquated one, and the sooner the Government 
of India gave it up the better. India should not he 
reduced to the position of a purely agricultural country 
supplying* raw materials to Western countries. Her 
agriculture had no doubt to be made more scienti- 
fic and up-to-date, and the economic position of the 
peasant had to be improved by suitable devices like agri- 
cultural banks and the co-operative credit system. But 
that was not enough. The whole population of the 
country could ^ — ™r-ii 
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developed industries, turning most of the country’s raw 
materials into manufactured goods, which were now 
being imported from foreign countries, should redress 
the balance of national economy. The problem of the 
appalling poverty of the Indian masses was the central 
problem of Indian Economics, and no Government was 
worth the name which, without discovering a solution 
to it, buried its head ostrich-like in the sands of the 
outmoded laisses faire theories of economics. 


In spite of all these activities, opposition to 
the Ranade school of social and religious reform 
gathered strength in Poona, especially when Tilak came 
into power and began to guide public opinion. Born 
on 23rd July, 1856 Bal Gangadhar Tilak was fourteen 
years junior to Ranade. He was also a, Chitpawan 
Brahman. At twenty years of age, he took his B. A. 
degree, and three years later, in 1879, took the LL. B. 
degree of the Bombay University. And in 1880 he, along 
with four others — Agarkar, Chiplunkar, Namjoshi and 
Apte — began to run a private High School. At the 
same time they also started two newspapers — the 
Mdhrcctttta and the Kernel. Both the ventures, educa- 
tional and journalistic, proved an extraordinary success. 
The school became the best of its kind in Poona, and 
the two journals became the leading ones in the Deccan. 
In July 1882, Tilak and Agarkar were charged with 
defamation in what was known as the Kolhapur case 
and sentenced to simple imprisonment for four months. 
This incident only enhanced the reputation of the 
patriotic band of young men, and in 1884 they formed 
the Deccan Education Society of Poona and established 
next year the Fergusson College under its auspices. 
Chiplunkar died when the Kolhapur trial was going on, 
and the remaining four became life-members of the 
Deccan Education Society and agreed to serve in the 
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Fergusson College for twenty years. About 1888, dif- 
ferences arose between Agarkar and Tilak on social and 
religious questions. Agarkar was an agnostic in reli- 
gion and an extremist in social reform, whereas Tilak 
was a staunch Hindu and an ardent nationalist rather 
than a reformer. Agarkar therefore resigned the edi- 
torship of the Kesari and started a paper of his own call- 
ed the Sudhdrak , and Tilak eventually became the sole 
proprietor and editor of the Kesari and the Mahratta. 
Also, owing to some differences, Tilak severed his con- 
nection with the Deccan Education Society in 1890 and 
resigned from the Fergusson Collge, where he had been 
Professor of Mathematics. He now threw himself en- 
tirely into his journalistic work and became the leader 
of the orthodox party in opposition to the Ranade school 
of social reform. The opposition began in right ear- 
nest with the introduction of the Age of Consent Bill 
in the Imperial Legislative Council in January, 1891. 

But the light over the Bill was preceded in Poona 
by a sort of storm in the tea-cup which made both Ra- 
nade and Tilak fall prostrate before Hindu Orthodoxy. 
It came about in this way. In 1890 some fifty promi- 
nent Brahman gentlemen of Poona including Ranade 
and Tilak were invited to a Missionary meeting. Dur- 
ing the meeting they were rather surprised when bis- 
cuits and tea were served on the table. Some took the 
tea, some like Ranade only touched the cups formally and 
set them aside, and others did not do even that. After- 
wards, when the names of those who attended the meet- 
ing and the tea-party were published, there was an out- 
cry on the part of the orthodox Brahmans of Poona, 
who condemned the action of the ‘rebels’ and threatened 
them with excommunication. This was fifty years ago, 
"Snd-ESW- we may smile at the orthodoxy of those days. 
But it is an indication of the limitations under which 
social reformers had to carry on their work in the nine- 
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karacarya, and there were arguments and counter-argu- 
ments with quotations from Dharma-sastras. The 
storm raged for some months. At the end both Ranade 
and Tilak had to bow before it and perform the neces- 
sary purificatory ceremonies and have the social boycott 
lifted. The purification was particularly humiliating to 
Ranade, as he was the leader of the reform party. But 
Ranade’s object in consenting to undergo the purification 
was to prevent people from thinking that social reform 
necessarily meant eating and drinking with men of other 
religions and acting in defiance of all religious autho- 
rity and public opinion. So it was for the sake of social 
reform itself that he thus submitted to the popular will, 
though his conscience was clear. He advised his follow- 
ers also to do likewise. 

It was while the storm over this Missionary tea 
party was still raging at Poona that the Age of Con- 
sent Bill raising the minimum age for consent to twelve 
was introduced in the Imperial Legislative Council in 
January, 1891. The introduction was the signal for the 
beginning of a heated controversy between the ortho- 
dox section and the reformers in all important towns. 
Tilak led the opposition in Poona. For several months 
his paper, the Kesari, devoted its columns to the condem- 
nation of the Bill as an interference with the religious 
customs of the people. A public meeting was held 
in Bombay to protest against the Bill and to collect sig- 
natures for a monster petition. Tilak attended the 
meeting and congratulated the people of Bombay on be- 
half of- the people of Poona. A week afterwards, a 
similar meeting was held in Poona on the 15th February. 
Thereupon the social reformers of the place wanted to 
hold a counter-meeting of their own in favour of the 
Bill. The followers of Tilak, who formed, of course, 
an overwhelming majority, demanded admission to the 
meeting, as it had been advertised to be a public meeting. 
When they were not allowed, they forced themselves in 
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by smashing the doors. The crowd now became un- 
manageable and the reformers had to fly for their lives 
and seek shelter in a neighbouring house. During these 
exciting days Ranacle was fortunately absent from 
Poona, as he was on tour in his judicial capacity in 
Nagar and Sholapur Districts. But in the places he 
visited he publicly gave his opinion in f avour of the Bill. 
By the time he returned to Poona the Bill had been 
passed and the opposition of the orthodox fizzled out. 




During this time there was also a controversy be- 
tween the reformers and the orthodox party about the 
Sarada Sadan institution. This institution, which was 
a resident school for Indian girls, especially young- 
widows, had been started in Bombay by Pandita Ramabal 
in 1889 with help derived from an American Mission- 
ary organization and was transferred to Poona in 1890. 

Pandita Ramabal was a gifted Indian lady with an 
extraordinary and romantic career. Born of Chitpawan 
Brahman parents, she became a good Sanskrit scholar 
like her father, who was a Pauranika, by profession and 
who wandered from place to place expounding Puranas 
to the people and accepting their voluntary gifts. Rarna- 
bai wandered all over India in her early life with her 
parents, going from one pilgrim centre to another and 
enduring indescribable privations and hardships. In 
these wanderings she naturally saw only the worst side 
of popular Hinduism, which later aroused in her nothing 
but feelings of contempt and disgust towards her reli- 
gious heritage. What was particularly galling to her was 
the ignorance, of women in Hindu society and the tyranny 
to which they were subjected by men. Herself a scholar 
who could lecture and compose verses in Sanskrit and 
could repeat the whole of the Bhagavata, she rebelled in 
her mmd against this state of things. She lost her 
lather, mother and brother in the course of the wander- 
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ings of the family and reached a temporary abode of 
peace in Bengal, when she married, out of her caste, a 
Bengali lawyer who was practising in Silchar, a town 
in Assam. After a little more than a year and a half of 
married life, adversity again overtook her. Her hus- 
band died suddenly of cholera, and she was again left 
destitute in the world with a baby girl to bring up. She 
came to Poona in 1882 with the object of learning 
English and working in the cause of women’s education. 
Her fame had preceded her, but she little knew what a 
storm she was going to raise by her doings in the rival 
camps of the Chitpawan Brahmans of her race. She 
was warmly welcomed by the reform party, especially by 
Ranade and his wife, who attended all her lectures and 
Purina discourses. But the orthodox party naturally 
looked upon her with suspicion, as she was an educated 
woman who had married after the customary age and 
married out of her caste and who was making war on 
men for keeping down and tyrannizing over their women, 
though, of course, they could not withhold their admi- 
ration for her scholarship, wit and eloquence. The 
very year she came to Poona she started the Arya Mahi- 
la Samaj for improving the lot of women in Hindu so- 
ciety. She wanted to make this Samaj the centre of 
a network of Samajas in all the important towns in the 
Bombay Presidency. With this object in view she went 
to various places and tried to rouse the people. But, 
though individuals like Ranade and Bhandarkar sympa- 
thized with her aims, she received little encouragement 
from the general public. The time was not yet ripe for 
a movement of that kind to succeed. Pandita Ramabiai 
was sorely disappointed and in the evidence she gave 
before the Education Committee, presided over by Sir 
W. W. Hunter, she condemned in strong language the 
attitude of men towards their women in Hindu society. 
By her zeal and her advanced views, she had by this time 
won many friends not only among reformers but . also. 
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to the ultimate detriment of her cause, among Christian 
Missionaries. With the help and encouragement of the 
latter she went to England, lived among her Missionary 
friends and finally became a convert to Christianity. She 
never regretted this step. On the other hand, from her 
subsequent career and the record she has left of her 
life as a Christian, we are led to conclude that Pandita 
Ramabal, like Mrs. Besant, was one of those rare souls 
who, born in one religion and driven by their past karma 
into another, feel instinctively at home there and find in 
it perfect satisfaction for all their spiritual needs as well 
a,s full scope for the play of their ambitious personalities. 

From England she went to America in 1886, and, 
being a Christian, probably felt justified in laying before 
her fellow-Christians the case of Hindu women. She 
wrote a book with the title High Caste Hindu Woman, 
which is described by MacNicol 1 as a “passionate indict- 
ment of her countrymen, but it is an indictment framed 
against the past on behalf of the future.” It was not 
in this way that, seven years later, Swam! Vivekananda, 
as we shall see, spoke to the American public about 
India and her needs. Pandita Ramabal remained in 
America two years, during which an Association was 
formed, called the Ramabal Association, which promised 
to give 5,000 dollars a year for ten years for an educa- 
tional institution for girls in India. Thus equipped with 
knowledge and money, Pandita Ramabal returned to 
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greater suspicion than before. She was now not only a 
rebel but a traitor who had gone over to the enemy’s 
camp. She was hardly the proper person to whose care 
Hindu girls of tender years could be entrusted. But the 
social reformers headed by Ranade thought there was no- 
thing wrong in Hindus taking advantage of the educa- 
tional facilities afforded by an institution managed by a 
Christian lady. Tilak now began to write in his Kcmri a 
number of articles against the institution and gather 
evidence to show that its aim was not so much the edu- 
cation of women as the spread of Christianity among 
Hindu girls. He condemned in severe terms the social 
reformers who gave their support to Sarada Sadan as 
traitors to Hinduism. Explanations followed on the part 
of Pandita Ramabal and her friends of the reform party. 
The former in her reply severely castigated the Hindus 
for their dog-in-the-manger policy and said that it was 
because she could not get any help from them for her 
work that she had to go to Christians. After her spi- 
rited reply there was a lull for some time. But some 
facts about the internal working of the institution again 
leaked out, and the Kesari returned to the charge. It 
showed with incontestable evidence how secret influen- 
ces were at work in the institution to lead Hindu 
girls by slow degrees into the fold of Christianity. At 
last in 1893, even Ranade and Bhandarkar were con- 
vinced and severed their connection with Sarada Sadan 
by sending in the following letter of resignation, which 
throws light on the Missionary methods in India : — 

“ We have strong reasons to believe that many of the girls 
are induced to attend her (Ramabai’s) private prayers regularly 
and read the Bible and that Christian doctrines are taught to them. 
Pandita Ramabai has always shown her active Missionary 
tendencies by asking the parents and guardians of girls to allow 
them to attend her prayers and, in one case at least, to become 
Christians themselves ; and we are assured that two of the girls 
have declared to their elders that they have accepted Christ. 
Such a departure from the original understanding cannot fail, in 
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our opinion, to shake the stability of the Institution and alienate 
public sympathy from this work. We are sorry our individual 
remonstrances with the Pandita Bal have proved of no avail. If 
the Sadan is to be conducted as an avowed proselytizing insti- 
tution we must disavow all connection with it.” 

Shortly after this, the Sarada Sadan institution be- 
came openly Christian. In 1895 twelve of the girls of 
the institution were baptized, and in 1898 the institution 
itself was removed from Poona to Kedagon and made 
part of a wider Christian organization called Mukli 
Sadan or Home of Salvation. 

VIII 

Ranade was transferred to Bombay in 1893 as 
Judge of the High Court in the place of Justice Telang 
who had died. He occupied this position for seven, 
years till his death in January, 1901. During this time 
he conducted himself ably on the Bench with his im- 
partiality, his scrupulous care and his liberal interpre- 
tation of the Hindu Law. As Judge of the High Court 
he could not take part in politics even to the extent he 
had done before. But he carried on his activities in 
connection with social reform and the Prart’hana Samaj 
as vigorously as ever. He used to attend everyone of 
the annual meetings of the National Social Conference,, 
summarize the activities of the various Social Reform 
Associations in the country during the year, and give 
illuminating addresses on the principles of reform in all 
their aspects. He used to attend regularly the meetings 
of the Prartharia Samaj in Bombay, and conduct the 
services. The sermons which he delivered to the Samaj 
during these years have been published with an intro- 
duction by Mrs. Ranade, who describes the elevating 
effect they had on his listeners. 

He was also associated with the University of 
Bombay, being a member of the Senate and the Syndi- 
cate and the Dean of the Faculty of Arts. The signal 
service he rendered to the University lay in the vigorous 



plea he put forward for the introduction of Marathi in 
the curriculum of the degree course. His proposal was 
turned down by the Senate in 1894. But he introduced 
it again in 1898, having prepared the ground by writ- 
ing a series of articles to the newspapers on the advance 
made by Marathi literature. This time he succeeded. 
The decision to introduce the vernacular was taken by 
the University shortly after his death. 

It was again during his seven years of life in Bom- 
bay that Ranade distinguished himself as a historian. 
In 1899 he wrote an essay on the ‘Mints and Coins of the 
Maratha Period’, and in 1900 two papers forming the 
“Introduction to the Satara Raja’s and the Peshwa’s 
Diaries” and, finally, in the same year, his most import- 
ant work, the first volume of The Rise of Mamthd 
Power. He did not live to complete his history. But 
he was able in his first volume to establish a new point 
of view from which the rise of the Marathas under 
Sivaji and the Peshwas had to be judged. We have 
already quoted 1 the passage in which he points out that, 
in the rise of the Maratha power, we have the begin- 
nings of the process of nation-making and not merely 
the achievement of individual adventurers. It was the 
upheaval of a whole population strongly bound together 
by a common language, race, religion and literature and 
seeking further solidarity through common political in- 
dependence. 

IX 

During these years the opposition between the fol- 
lowers of Ranade and the followers of Tilak continued 
and reached its climax in 1895, when there was a fierce 
controversy in Poona on the question whether the Social 
Conference should be allowed to be held in the same 
pandal as the Congress as in previous years. This con- 
troversy may appear trivial to us now, but we can under- 

1 See Chapter I, P. 61. 
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stand the violent passions aroused over it, if we get an 
idea of the background of feeling that animated the pub- 
lic of Poona at that time. The prejudice created against 
the small group of reformers by the Missionary- Tea- 
party, the Age of Consent Bill and the Sdr add Sad.au 
controversy was intensified during the Hindu-Muslim 
riots m Bombay and Poona in 1893-94 and reached a 
more acute stage during the great Ganapati and Sivaji 
national festivals organized immediately afterwards by 
Idak. At a time when the Hindu national feeling was 
being roused to the highest pitch by these eventful 
happenings, the reformers made themselves unpopular 
by their timidity, coldness and indifference, if not bv 
actual opposition. Kelkar in his Life and Times of 
1 ilak says:— ■■ . „ J 

on t)l T r h ? fw 5 ef T mer f Were as vociferou s in their attacks 
on the Ganesh festival as they were dumb on the haughtiness and 
the irreconcilable attitude of the Mohammedans.” 

While Tilak was risking his own life in writing 
ti enchant articles m his Kesari against the aggressive* 
ness and the unreasonable demands of the Muslim mino- 
nty and the encouragement given to them by the partial- 

1 J °£ t ^ e ,^ 0vernment ' the reform party, though they 
admitted the injustice done to the Hindu community, did 
nothing to strengthen his hands. On the contrary, they 
opposed him and put obstacles in his way when he tried 
to find a common platform for all classes of Hindus. So 
e bitterness of feeling against the reformers increased. 
It showed itself m the elections to the Municipality and 

deW ft C T dl Two of TiIak ’ s candidates 
the f Munir h n U i r ValS w the reform P ar ty and got into 

part^oft| atiVe C T C f d Tdak’l 

Le the 
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their Social Conference in the Congress pandal at Poona 
in December 1895. The strife between the two parties 
became so intense that outsiders had to interfere in the 
interests of the Congress. Tilak was at first the Secre- 
tary of the Congress Reception Committee. But the 
Bombay leaders of the Congress decided that, to a.void 
all difficulties, there should be a board of seven Secreta- 
ries — two from Tilak’s party, two from the opposite 
party and three outsiders from Bombay. But, as this 
arrangement did not work well, Tilak resigned his Secre- 
taryship. He, however, requested the people through 
'his Kesari to give every possible help to the Congress. 
Meetings were now held in various places in Maharastra 
for electing delegates to the Congress, and at these meet- 
ings resolutions were passed that the Social Conference 
should not be held in the Congress pandal. But the Con- 
gress Committee decided to give the necessary permis- 
sion. However, after all this opposition, Ranade did not 
want to have the Conference in the pandal and arranged 
to hold it in the compound of the Fergusson College. 
And in the opening speech which he delivered at the 
Conference, he gave an elaborate explanation why, in 
Poona alone of all places, there was such an excitement 
over the Congress and the Conference being held in the 
same pandal, though the two movements were entirely 
separate from each other in objects, methods of work 
and organizations. The explanation in brief was that, 
in the Bombay Presidency, the reformers did not confine 
themselves to a single line of work, but .employed various 
methods for achieving their objects. They utilized caste 
organizations, they sought the help of religious heads, 
they appealed to men’s conscience and sense of justice and 
they invoked the aid of the legislature in extreme cases. 
But they never rebelled against society and never seced- 
ed f f om . lt . or formed a separate sect as the Brahmo 
Samaj did in Bengal. All this may be an excellent ex- 
position of Ranade’s policy of social reform, but hardly 
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an explanation of the noisy squabbles that preceded the 
holding of the sessions of the National Congress and 
the National Social Conference at Poona. If his policy 
had been followed by all the members of the reform 
party, there would have been no squabbles at all. Kel- 

kar s remark on this speech of Ranade is significant. He 
says : — 

Ihose people had not been far wrong who took this utte- 
rance of his to be symptomatic of a change of heart in Justice 

T'ktk” 1 ’ m 3 probability due t0 the triumphant activities of 


!n spite of the oil which Ranade tried to pour on 
. tr °ubled waters by this conciliatory speech, the agi- 
tation m the public life of Poona did not come to an 
® . As the Sarvajanik Sabha was now completely 

dominated by the Tilak party, Ranade’s disciple, Gokhale 
tvh() w^as sttll the Secretary, resigned from the Sabha in 
. ., T “ e _ Ran ade party, thus routed from the Sarva- 

janik Sabha, wanted to ha,ve a political organization of 
their own. They consulted their leader when he came 
to Poona and he reluctantly gave his consent to the 
formation of a new body called the Deccan Sabha. It 
must have been a great wrench for Ranade to dissociate 
his party from the Sarvajanik Sabha, of which he had 
been the soul for so many years. But there was no help 
tor it. The difference between the two parties in the poli- 
tica! sphere was fundamental. The party of Ranade 
and Gokhale was one of ‘Moderates’ or Liberals the 
party of Tilak and Kelkar was one of ‘Extremists’ or 
Nationalists. Moderation implies”, Ranade stated at 
tins time m a notice issued by him, ‘‘the condition of 
never vainly aspiring after the impossible or after too 
remote Meals, but striving each day to take the next step 

nearest >n f trb ra ^ rOW *- y d ° ing the work that lies 
nearest to the hand m a spirit of compromise and fair- 
ness. Such a policy might satisfy the people of a 
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country who have already got political freedom, but not 
those who have yet to win their freedom. It is really 
a policy which is suitable for social reform and not for 
gaining political freedom. For the obstacle that lies 
in the path of reform is only ignorance and it can be 
removed by education, whereas the obstacle that lies 
in the path of freedom is the self-interest of those who 
are in power and that cannot be removed by reasoning. 

It is ultimately to the interest of the people to listen 
to the reformer and change their ways of life, but it 
is against the interests of foreign rulers to listen to 
the politician and yield to his demands. Therefore the 
methods of the reformer must needs be different from 
those of the politician in the peculiar circumstances of 
India. The reformer has to spread knowledge among 
his people, the politician has to generate power in his 
people. The former has to resort to persuasion, the 
latter to some sort of coercion. Tilak understood the 
problem correctly and thought that his opponents con- 
fused the issues and tried to use coercion in social re- 
form and persuasion in politics. The people of India 
have now come to see that the followers of Ranade and 
Gokhale are indeed excellent people for running 
Swaraj, when once it is won by other people, but that 
they can never win it by their own methods. Hence 
their party has almost faded away from the political 
life of the country. 

When Tilak heard that a moderate body 
called the Deccan Sabha was going to be started in 
Poona by the followers of Ranade, his rage knew no 
bounds. When he himself had been driven out of the 
Deccan Educational Society he did not set about start- 
ing a rival society. Also he thought that, by proclaim- 
ing themselves moderates, they implied that he and his 
followers were extremists, whose opinons and activities 
should not be tolerated by the Government. He there- 
fore poured vials of wrath on his opponents and used 
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such offensive language as even Kelkar is unable to 
defend. And to the credit of Ranade and Gokhale it 
must be said that they never in turn permitted them- 
selves to use a, harsh word against Tilak. 

X 

Tilak was indeed a contrast to Ranade and Gokhale 
m many respects. He has been called the Father of 
Indian Unrest by Sir Valentine Chirol in his book, 
Indian Unrest , published in 1910. But his own 
countrymen regard him as the Father of Indian 
Rationalism. He was a great Sanskrit scholar, an 
ardent patriot and a born fighter. He is the author 
of The Orion and The Arctic Borne in the Vedas in 
English, and of Gita Rahasya in Marathi. In his Gm 
Rahasya, which is a monument of learning, he main- 
tains, contrary to the accepted interpretation, that the 
Gita is primarily a gospel of Karma Yoga and that 
Jnana Yoga and Bhakti Yoga are only subservient to 
Karma loga. He tried, as we have seen, to find a 
common national platform for all classes of Hindus by 
his Ganapati and Sivaji festivals. He was the fearless 
editor of the two leading newspapers of the Deccan— 
the Resari and the Mahratta. Fie suffered imprison- 
ment thrice— simple imprisonment for four months in 
RonV n f 01 ' 0US imprisonment for twelve months in 
1897 and deportation to Mandalay and imprisonment 
for six years in 1908. He brought about the famous 
hurat split m the Indian National Congress in 1907. 
And he was the first organizer of the Indian Home Rule 
Movement, which afterwards flourished under the 
leadership of Mrs Besant, till it gave place to Gandhijfs 
Non-co-operation Movement. He was a champion of 
Me people, not an intellectual who feared the contact of 
; masse ®- H , e wa$ a man who was prepared not only 
serve ’ but aIso to suffer for his country. His life 
was one long self-sacrifice. He was the 'first to see 
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the futility of passing long resolutions with no sanc- 
tions behind them. He was passionately attached, to 
Indian traditions and culture and would not allow 
anyone to lay rude hands on them. It is a mistake 
to regard him as an opponent of social reform. He 
was a conservative reformer who opposed the irreve- 
rent methods of the reform party in general. He 
carried out in his own household certain reforms which 
other reformers talked about but never carried out in 
their own homes. Kelkar says: — 

“ Mr. Tilak has often been accused of hypocrisy and in- 
consistency in matters of social reform. He is a practical 
reformer in his own way. He has educated his daughters, post- 
poned their marriages till the utmost limit sanctioned by the 
Sastras, advocated relaxation of caste restrictions and generally 
sympathized with the social reform movement, and yet he attacked 
the social reform party. . . . . He desired social reform, 

but did not believe in the men or the methods that were then 
employed in carrying it out .” 1 

It is the fashion with certain writers, especially 
Englishmen, to decry Tilak as a crude unscrupulous 
agitator who wanted to get back for his community the 
power that it had lost under the British rule. Nothing 
could be farther from the truth. He was an embodi- 
ment of the newly awakened national spirit which had 
not yet learnt its bearings. He was the generator of 
a nationalism which had yet to seek and find its proper 
basis in Truth and Non-violence. Doubtless, it is 
Tilak’ s mantle that has fallen on Mahatma Gandhi and 
not that of Gokhale, though the Mahatma regards 
Gokhale as his political gum. For one thing, long be- 
fore Gandhi ji preached his gospel of Non-co-operation, 
Tilak in one of his speeches had set before the nation 
the whole programme of Non-co-operation. Speaking, 
for instance, at Calcutta on the 2nd January 1907, he 
is reported to have said 2 - 

1 Landmarks in Lokamanya’s Life, p. 11. 

2 Tilak' s Speeches and Writings by Gjmesh & Co.. Madras, p. 50. 
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“ What the New Party wants you to do is to realize the fact 
that your future rests entirely in your own hands. If you mean 
to be free, you can be free; if you do not mean to be free, you 
will fall and be for ever fallen. So many of you need not take 
arms ; but if you have not the power of active resistance, have you 
not the power of self-denial and self-abstinence in such a way as 
not to assist this foreign Government to rule over you? This is 
boycott and this is what is meant when we say, boycott 
Is a political weapon. We shall not give them assistance to 
collect revenue and keep peace. We shall not assist them in 
fighting beyond the frontiers or outside India with Indian blood 
and money. We shall not assist them in carrying on the admini- 
stration of justice. We shall have our own courts and, when time 
comes, we shall not pay taxes. Can you do that by your united 
efforts? If you can, you are free from to-morrow/’ 

This was thirteen years before Gandhi jfs Non-co- 
operation movement and eight years before the Mahatma 
returned to India from South Africa. Speeches and 
writings like this were, of course, anathema to the school 
of Ranade and Gokhale. The differences between the 
two schools were fundamental. The opposition between 
them was continued after Ranade’s death by his disciple 
Gokhale. Tilak, though older than Gokhale by ten years, 
outlived him by five. And, by a strange coincidence, 
he died on the very day, first of August 1920, on which 
‘GandhijEs Non-co-operation movement was inaugurated, 
and power thus passed from the one to the other, 
as it once did from Parasurama to Rama. The contrast 
'between Tilak and Gokhale has been well expressed by 
Mr. Pattabhi Sitaramayya in his i History of the Con- 
gress:-— 

“ Gokhale’s prime concern was with the administration and 
its improvement: Tilak’s supreme consideration was the nation 
and its up-building. Gokhale’s ideal was love and service. 
Tilak’s was service and suffering. Gokhale’s methods sought to 
win the foreigner, Tilak’s to replace him. Gokhale depended 
upon others’ help, Tilak upon self-help. Gokhale looked to the 
classes and the intelligentsia, Tilak to the masses and the millions. 
Gokhale’s arena was the council chamber: Tilak’s forum was the 
( village mandap. Gokhale’s medium of expression was English, 
'Tilak’s was Marathi. Gokhale’s objective was self-government 
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for which people had to fit themselves by answering the tests 
prescribed by the English; Tilak's objective was Swaraj which 
is the birth-right of every Indian and which he shall have without 
let or hindrance from the foreigner. Gokhale was on a level with 
his age ; Tilak was in advance of his time.” 

Two of Tilak’s utterances lhave justly become 
famous and are cherished by the nation. One is, “Swa- 
raj is my birthright and I will have it.” And the other 
is his reply to the judge who convicted and trans- 
ported him for six years in 1908 : — 

“ In spite of the verdict of the jury, I maintain I am inno- 
cent. There are higher powers that rule the destinies of things, 
and it may be the will of Providence that the cause which I repre- 
sent should prosper more by my suffering than by my remaining 
free.” 

XI 

But let us return to Ranade and the Prarthana 
Samaj. Under Ranade’ s able guidance, the Prarthana 
Samaj of Bombay avoided some of the errors of the 
Brahmo Samaj of Bengal. It did not cut itself off from 
the parent Hindu community and form a separate sect. 
It announced no New Dispensations, it did not play with 
Christianity. On the other hand, it tried to affiliate its 
Theism to ihe older Theisms of the Bhagavatas and 
the saints of Maharastra. While it concentrated its 
attention on social reform, it kept its religious beliefs 
rather undefined. Though its theological position is the 
same as that of the Sadharan Brahmo Samaj, it re- 
fused to identify itself with any of the Brahmo Samaj 
branches in Bengal. Hence there were no schisms, no 
unseemly quarrels in the Prarthana Samaj like those in 
the Brahmo Samaj. The members of the former, in spite 
of their heterodox opinions on religious and social re- 
form, continued to belong* to their respective communi- 
ties. Neither the abandonment of idol-worship nor the 
giving up of traditional rites and ceremonies nor the 

breaking away from caste was insisted on as a condition 
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of membership of the Samaj. Ranade with his histori- 
cal insight knew that the reformers should build upon 
the past, that they should work from within the commu- 
nity and should not arouse unnecessary opposition and,, 
above all, should not secede and form a separate 
sect. He puts his opinion very strongly in his speech at 
Lahore at the seventh Social Conference in 1893. He 
says : — 

“ There are those who think .... that our highest 
duty is to separate ourselves from the decaying mass and to look 
to our own safety. I have battled with this idea for the last thirty 
years and I shall protest against it till life is spared and my voice 
permits me to speak. The Hindu community is not a festering 
mass of decay and corruption. It is no doubt conservative to a 
degree, but that conservatism is its strength. No nation has any 
destined place in history which changes its creed and morals, its 
customs and its social polity with the facility of fashions. At the 
same time, our conservatism does not prevent the slow absorption 
of new ideas and the gradual assimilation of new practices.” 

Accordingly Ranade was anxious to point out that 
the theism of the Brahmo Samaj and the Prarthana 
Samaj was nothing new and that it was organically re- 
lated to the older Theisms in the bosom of Hinduism. 
He held that the members of the Brahmo Samaj could; 
claim a long ancestry as old as any of the sects flourish- 
ing in India. In his lecture on Ram Mohun Roy in 
1896 he says : — 

“ The Brahmo Movement was not first brought into existence 
in 1828; we are representatives of an old race, as old as the 
Bhagavad-Gita and the Bhagavata Purana ; much older still ; 
as old as Narada, Prahlada and Vasudeva and the nine sages 
who visited Janaka. From that time there is a continuity of 
sadhus and saints down to the present day. Raja Ram Mohun 
Roy, as I said, was thus one of the fathers of the Brahmo 
Church, but he was neither the first nor the last.” 

Ranade was particularly anxious to convince the 
people of the Bombay Presidency that the Prarthana 
Samaj was only continuing the religious tradition of 
the prophets and saints of Maharastra, the tradition of 
Gangdev .and Jnanadev, of Eknath and Namdev, of 
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Tukaram. and Ramdas and of Janardanapant and Malo- 
pant, whose devotional hymns and other writings were 
so justly popular. According to him, these saints re- 
presented the Protestant movement in India correspond- 
ing to the movement headed by Luther and Calvin, Lati- 
mer and Knox in Europe. Like these European Pro- 
testants, the saints of Maharastra used the verna- 
cular, not the learned language, Sanskrit, in their teach- 
ings. They protested against lifeless rites and cere- 
monies, they modified the rigours of caste, having them- 
selves come from the lowest as well as the highest castes, 
they raised the status of women, they dispensed with 
the intervention of priests and they called the nation to 
a purer worship and a more satisfying religion of the 
heart. Theirs was a mass movement unlike the Brahmo 
Samaj or the Prarthana Samaj, which was confined to 
a very small number of even the educated class. For 
Ranade was not oblivious of the fact that the Samaj 
movement of the nineteenth century was not a popular 
movement like the Bhakti movements of the earlier 
periods. He says in his Address on Hindu Protestan- 
tism in 1895 : — 

There is always good reason for despondency and despair 
so long as any movement is not so general in its character. This 
has been the^weakness of the Samaj movement — both of our own 
and of the Arya and Brahmo Samaj— that they have failed as 
yet to stir the heart of the nation, and their influence is only 
operative over a few souls brought up in a particular atmosphere.” 

Almost half a century has passed since Ranade said 
these words and they are as true to-day as on the day 
when he uttered them. It is curious that the nation has 
gradually accepted almost all the items of the social re- 
form programme that the Samajas stood for, but not 
their religious doctrines. The country is still faithful 
to the older religion with its lofty metaphysics, its ideal 
of renunciation, its wide toleration and the richness and 
variety of its popular worship. It prefers a spacious- 
mansion of many rooms, though somewhat dusty and out 
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of repair, to a neat, white-washed shed with up-to-date 
electric fittings. 

Ranade notes two important points of difference 
between the Protestant reformers of Europe and the 
prophets and saints of Maharastra. Firstly, Luther and 
his followers raised their voice against the excesses of 
image-worship and saint-worship in the Roman Catho- 
lic Church, while in India, though the same protest was 
raised, it did not assume the iconoclastic forms adopted 
by the stricter Protestant sects in Europe. Each of the 
Maharastra saints had his own favourite form of God, 
but the worship of that form did not exactly exclude 
other forms, rather it superimposed itself on them. 
Ramdas worshipped God as Rama, Eknath as Krsna, 
Tukaram as Vithoba, Nagnath as Siva, Janardan Swam! 
as Dattatreya and Ganesnath as Ganapati, and we' are 
told that, when they visited other shrines, the image 
manifested itself to their eyes not in its own form, but 
in the form they loved and worshipped. Ranade rightly 
comments on these facts thus: — 

“ The supremacy of one God, One without a second, was the 
first article of the creed with every one of these saints, which 
they would not allow anybody to question or challenge. At the 
same time, as observed above, the iconoclastic spirit was never 
characteristic of this country, and all the various forms in which 
God was worshipped were believed to merge finally into one 
Supreme Providence or Brahma. This tendency of the national 
.mind was a very old tendency. Even in the Vedic times, Indra 
and Varuna, Marut and Rudra, while they were specially invoked 
at the sacrifices offered for their acceptance, were all regarded 
as interchangeable forms of the One and supreme Lord of 
Creation.” 

He points out, therefore, the absurdity of saying 
that these gifted saints were idolaters, or worshippers 
of stocks and stones. Idol-worship was denounced by 
them “when the image did not represent the supreme 
God.” It was utilized by them only as an aid to 
V : , : devotion. ■ ' ; 

Secondly, from the Vedic times downwards the 
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Aryan gods had been gods of love and brightness, of 
sweetness and light. Side by side with the metaphysi- 
cal Absolute of the Upanisads, there had been in the 
popular religion more or less concrete forms of that Ab- 
solute in the shape of gods or goddesses, who came into 
the hearts of the worshippers with parental love and 
kindness and cheered them with their bright presence. 

In India God had always been regarded “more as a j 

father or a mother, a brother or a friend than as a judge I 

or a chastiser or a ruler.” There was no impassable 
gulf between the worshipper and the worshipped in 
Aryan religions as in Semitic religions, which too often 
dwelt on the idea of a “distant God whose glory could 
not be seen save through a cloud, a severe chastiser of 
human frailties and a judge who punished more fre- 
quently than He rewarded, and, even when He reward- 
ed, kept the worshipper always in awe and trembling”. 
Christianity to a certain extent bridged this gulf between 
the Semitic God and His worshippers by introducing 
the ideas of the fatherhood of God and of an incarnate 
Christ, who is both God and man and who has 
atoned for the sins of mankind by his suffering. We 
may say that Christianity .has thus somewhat Aryanized 
the Semitic conception of God. But still in practice the 
idea of the transcendence of God is more prominent than 
that of immanence in Christianity, whereas in Hindu 
religious experience, especially in the experience of the 
saints of the Maharastra, God is not a distant and awe- 
striking personality, but a familiar friend whom the 
saints claim to have seen with their eyes, heard with 
their ears and touched with their hands. Even in our 
philosophical religion God is not regarded as a distant 
principle, but as our own deeper self behind all the limi- 
tations of our individual minds and common to all of us. 

In pointing out these two characteristic differences 
between the saints of Maharastra and the Protestant 
leaders in Europe, Ranade is, perhaps unconsciously, ac- 


150 THE RENAISSANCE OF HINDUISM 

counting for the failure of the Samaj movement of the 
nineteenth century to catch the imagination of the peo- 
ple of India. For, unlike the Bhakti movements of the 
earlier periods of our history, the Brahmo Samaj adopted 
and emphasized the Semitic elements in Christianity. 
It was intolerant and iconoclastic in its rigid monotheism 
and it over-emphasized divine transcendence. By insist- 
ing on a formless God and rejecting the doctrine of 
Avatars, it did away with the principle of mediation 
between the finite and the infinite. It broke the bridge 
between man and God and reopened the yawning gulf 
between earth and heaven. 

Another weakness of the Brahmo Samaj move- 
ment is expressly pointed out by Ranade in one of his 
early papers — A Theist’s Confession of Faith He com- 
plains that, even after fifty years of working history ,*the 
leaders of the movement are satisfied with two simple 
articles of faith, vis., the Fatherhood of God and the 
Brotherhood of man, and make no attempt at grasping 
all the great religious difficulties which have puzzled 
people in all ages and driven them to seek shelter in reve- 
lation. They seem to think that religion is entirely a 
matter of emotion and not at all of intellect, and there- 
fore they have not taken the trouble to build up a body 
of doctrine embodying their solutions to the various re- 
ligious problems that vex the souls of men. 

To remove this reproach Ranade somewhat boldly 
sets out and formulates what he calls the doctrines of 
“Pure Theism” in the form of thirty-nine articles. But 
ti’ese articles are so beset with honest doubts, so hedged 
round with conditions and so amply provided with checks, 
balances and reservations that one wonders whether any 
living church could ever grow out of them. It is not 
m this way that the great living faiths of the world 
have been established. Even “Pure Theism” cannot 
grow m vacuo, holding allegiance to no authority, pos- 
sessing no religious canon of its own and suspending 
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judgment on the most vital problems of existence here 

below. . . . , , , 

For Ranade declares that the origin of the world, 

the origin of man and the relation between God and 
creation and between spirit and matter are insoluble pro- 
blems. Fie declares that the origin of evil, the imperfect 
liberty of man, the state of the soul after its separation 
from the body and of its pre-existence are again pro- 
blems the solutions of which can never be free from 

perplexing doubts. He says : — 

“ Whether the soul before tenanting this body has passed 
through previous stages of existence and must pass through 
successive transmigrations hereafter, the quality of which is 
■ determined by its conduct in this life, or whether the soul lies in 
a state of dormancy till the resurrection day, when it shall rise 
up with its human body for judgment, or whether it lies in a state 
of purgatory undergoing purification as also what kind of orga- 
nism our spiritual being is clothed with and what the pleasures 
and pains with which it is surrounded in its after existence are, 
these are problems over which hangs a dark veil which we are 
forbidden to remove .” 1 . yh bV ... Vy. AV ] y y.;.. y:. . • 

Fie seems, on. the other hand, to be quite sure that 
the soul is not identical with God, that God never incar- 
nates, that there is no eternal punishment for any soul, 
that miracles are impossible, that salvation cannot be 
purchased through the superior merits of any Redeemer, 
that authority has no more potent claim, in matters of re- 
ligion than in kindred social and political sciences and 
that no book can ever be regarded as a revelation. 
Article XXXV about pilgrimages is typical of this 
commonsense theology, which is a parallel to what has 
been called moderatism in politics: — 

“ The Theist believes that the notion of local sanctity which 
induces men to go on pilgrimages has a foundation in reason, in 
that strange places, by their natural scenery or their historical 
.associations, are oftentimes more fitted to move the religious 
passion or devotion in the soul than those with which men have 
.grown familiar and this help to religion should not be neglected- 


1 Article XIV of A Theisfs Confession of Faith. 
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At the same tune this feeling of local sanctity is in great danger 
of dragging the soul mto the bonds of fetishism and therefore 
must be kept under proper control.” 

And is * e Artide XXXVI about gurus:- 
™ * , Ihe , Theist believes in the great influence for good which 
contact with superior or sanctified souls exerts in developing the 

atS S v rfrTT " T A * the >»e =bi.ut 

necessity of a Guru or teacher, a mediator or a priest has been 
asserted in such extravagant terms in some systems of faith that 
one cannot protest too emphatically against jhe assultta fc 
no man can save himself by his own single efforts." 

No creed based on the principle of being “ willing 
to wound, and yet afraid to strike, just him a fault 
and hesitate dislike,” can ever satisfy the spiritual needs 

o pZ Th Rana 'h’ d ° Ubt ’ admits that th <= doctrines 
Ivor Thei . s ” ha ' ve never in the past constituted the 
f‘?t SSad f ' of a"? ^ge section of men, but he 

thf fuw f / aC ‘ d n eS n °‘ d ‘ Sp0Se of its c ‘a™ m 

tne future. Just as the rites of idolatry oronitfo 
tion of the gods by visible sacrifices and the “duty of 

hairnn S w P T CUt U S T 0ther rel « ioi!s beliefs 
have now, in spite of their long prescription, been 

banished from the advanced faiths of the world, so also, 
he believes, many of the faiths themselves as repre- 
sented by separate churches may be banished, and in 
their place a universal Kingdom of God embodying the 

Mow S °“ N“ re Theis ”, may be established on earth 

sivnl'that f y i m ° re ’ U T’ “ ‘ here are manifest 

Enldom 'oi n r 1™ er Se ” Se at any time P^. *e 
Kingdom of God is near at hand.” These words re- 
mind us of Keshub Chander Sen’s prophecy, “ Oh! The 

hui-e g rSu r But probabI y * is not fair to 

1871 vSen r b> ' tl T r ,f her immature production of 
1871. when he was hardly thirty. His more mature 

migmus thought is contained in his papers on “ The 

Sy ’’°Sten t Ind fk ^ ” and Vmo2 

phUosophicM he1w n y '' fiVe - yearS later - In these his 
philosophical belief approximates to that of Ramanuja,. 
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though he has still doubts and would not accept any 
authority. 


But when all is said and done, it must be admitted 
that Ranade was great not as a religious thinker but 
as a patriot and social reformer. His forte was social 
reform, not religious philosophy. As we have seen, he 
was the soul of the Indian Social Conference for thir- 
teen years from 1887 to 1900 and attended every one 
of its sessions and gave illuminating addresses. It was 
only in 1900 that he was unable to attend its session in 
Lahore on account of ill-health, and we are told that, 
when he wrote out the telegram intimating his inabi- 
lity to attend, he was moved to tears. But he had the 
satisfaction of sending his disciple Gokhale to read his 
speech for him at Lahore. And within three weeks 
after this he passed away. Ranade’ s speeches on so- 
cial reform show how much thought he had bestowed 
on this subject and what a comprehensive grasp he had 
of the aims and methods of this part of the national 
programme. For him social reform is not something 
separate from other national activities. One. of the 
fundamental articles of his faith is that there should 
be an all-round progress at the same time in all fields 
of national activity — in politics, religion, literature, edu- 
cation, economics, industries and social reconstruction. 
He himself worked for reform in all these fields with in- 
defatigable zeal. He believed that agitation should not 
be confined to politics. There should be agitation also 
for social reform, especially for the encouragement of 
women s education, the introduction of re-marriage for 
widows, the abolition of child-marriage and the soften- 
ing of the rigours of caste. There should be agitation 
again for industrialization, for the encouragement of 
vernaculars, for more sympathetic forms of administra- 

OA 
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tion and for purer forms of worship. We cannot iso- 
late and develop one of' the elements of our strength 
and neglect others any more than we can separate the 
light from the heat of the sun or the beauty from the 
fragrance of the rose. In his address to the Bombay 
Social Conference at Satara in 1900 he says: — 

“ You cannot have a good social system when you find your- 
self low in the scale of political rights, nor can you be fit to exer- 
cise political rights and privileges unless your social system is 
based on reason and justice. You cannot have a good economical 
system when your social arrangements are imperfect. If your 
religious ideals are low and grovelling, you cannot succeed in 
social, economical or political spheres. This inter-dependence is 
not an accident, but is the law of our nature . . It is a 

mistaken view which divorces considerations political from social 
and economical, and no man can be said to realize his duty in one 
aspect who neglects his duties in other directions.” 

In seeking reform, Ranade often points out, we 
are not imitating any foreign models, but are reverting 
to our own ideals cherished in the days of our glory. 
Most of the social evils we now complain of are the 
heritage of our immediate and degenerate past, and not 
of our heroic past. They are the corruptions of the 
Puranic age. We do not find them in the Vedic or Epic 
ages or in our oldest Institutes of Law. He says: — 
“ The dependent status of women, the customary limits of 
the age of marriage, the prohibition of marriage to widows in the 
higher castes, the exclusive confinement of marriage to one's own 
division of the sub-castes into which the country has. been split 
up, the ignorance and seclusion of women, the appropriation of 
particular castes to particular professions, the prohibition of 
foreign travel, the inequalities made by the license enjoyed by 
men and the abstentions enforced on women, the jealous isolation 
in matters of social intercourse as regards food and even touch, 
indiscriminate charity to certain castes, for all these and many 
more alienations from the old standards you cannot hold the old 
law-givers responsible. They are the work of human hands, 
concessions made to weakness, abuses substituted for the old 

1 Satara Address, 1900. . . , . 
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Therefore reform is really liberation from the un- 
healthy restraints imposed upon an essentially superior 
religion, law and polity, institutions and customs by a 
degenerate age. Our nature need not be changed. If 
that were so, reform would be impossible. All that we 
have to do is to shift our attention “ from the more 
immediate past of our degradation to the most remote 
past of our glory.” What are the causes of our 
decline? What are the erroneous ideas which have 
brought our society to this pass? Ranade briefly sets 
them forth as (1) isolation, (2) submission to outward 
power more than to the voice of inward conscience, (3) 
perception of fictitious differences between men and men 
due to heredity and birth, (4) passive acquiescence in 
evil or wrong-doing and (5) a general indifference to 
secular well-being, almost bordering on fatalism. Un- 
til these false ideas are uprooted from our minds and 
correct ideas introduced in their place, no reform of out- 
ward institutions will bring us lasting benefit. In place 
of isolation we must cultivate the spirit of expansion \ 

and a feeling of brotherhood. Instead of priding our- 
selves on being the members of the smallest community 
within which alone we can marry and dine, we must pride 
ourselves on being the members of the largest coramu- j 

nity recognizing the essential equality between man and 1 

man. Instead of helpless submission to outward rules, ; 

we should cultivate not indeed the idea of a rebellious j 

overthrow of all authority but that of freedom respon- 
sible to the voice of God in us. “ Revere all human | 

authority,” says Ranade, “ pay your respects to ail pro- ] 

phets and all revelations, but never let this reverence 
and respect come in the way of the dictates of conscience, 
the Divine Command in us.” Men are not intended 
always to remain children, subject to outside control, 
never rising to the dignity of self-control making cons- 
cience their guide. Similarly, our perception of differ- 
ences between men and men due to heredity and birth 
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should be strictly controlled by our perception of “the 
mystery that makes man and woman what they really 
are, the reflection and the image of God.” We should 
not exaggerate the operations of the Law of Karma, 
but should always remember that the la,w can be con- 
trolled and even overcome by a properly trained will, es- 
pecially when that will is made subservient to a higher 
will than ours. Instead of passive acquiescence in evil 
and indifference to worldly well-being, we should culti- 
vate a healthy sense of the true dignity of human nature 
and of man’s high destiny as a spiritual being. To look 
upon all human life as a vanity and a. dream is atheism 
in its worst form. And to be indifferent to impurity 
and vice in the world is really to prolong the life of the 
beast in us. 

“There must be drunkenness in the world, there must be 
poverty and wretchedness and tyranny, there must be fraud and 
force, there must be thieves and the law to punish them. No 
doubt these are facts, and there is no use denying their existence, 
but in the name of all that is sacred and true, do not acquiesce in 
them, do not hug these evils to your bosom and cherish them. 
Their contact is poisonous, not the less deadly because it does 
not kill but it corrupts men .” 1 

It is in passages like this, where the social reformer 
merges in the moralist, that we see the lofty ethical idea- 
lism of Justice Ranade. To him social reform is only 
a manifestation of moral reform. It is not merely this 
'custom or that custom, this usage or that usage that a 
-true reformer wants to alter, but the vicious idea of 
which the custom or the usage is an embodiment. The 
-various items of the Social Conference programme are 
reforms only so far as they replace erroneous and vicious 
old ideas with correct and righteous new ideas. In his 
concluding speech at the Conference held in Madras in 
1898 Ranade says: — 

“ I believe every one of us, whatever be his particular views 
as to different points and methods we have discussed, realizes the 

■ • 1 Speech at the Eleventh Social Conference, Amraoti, 1897. 
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importance of the main issue. That issue is not this or that 
particular reform, about which people have so much controversy, 
but the. general spirit of purity, justice, equality, temperance and 
.mercy which should be infused into our minds and which should 
illumine our hearts.” 

As for the methods of reform, Ranade, in one of his 
Nagpur speeches, speaks of four methods — (1) the me- 
thod of tradition, (2) the method of conscience, (3) the 
method of legislation and (4) the method of revolt. 

According to the first method, reform is to be carried out 
by taking the old texts and interpreting them in a libe- 
ral way so as to suit the new requirements of the times. j. 

This was the method followed by Swami Dayanand and j 

Dr. Bhandarkar. An effort is made in this method to l 

preserve continuity with the past a.nd to assure the peo- \ 

pie that no innovation is implied in the reform that is ; 

proposed, but only a reversion to the past. In the second j 

method a direct appeal is made to the people’s sense of 
right and wrong without any vexatious disputes about 
the interpretation of old Sastraic texts. The third 
method invokes the help of the legislature. A law is 
passed to enforce reform by means of penalties. This 
is, of course, a coercive method and should be employed 
only in urgent cases of reform when the first two me- 
thods fail to carry conviction. The abolition of Satl by 
law is a classical example of this method. The fourth 
method is that of secession from the community that re- 
jects the reform. In this case the reformers rebel and 
go out of the fold and form a, separate sect. Ranade 
was against this method, and it was ruled out by the 
Social Conference of which he was the guiding spirit. 

Nor was he in favour of effecting social reform through 
change of religion. Many members of the Arya Samaj 
in the Punjab and of the Brahmo Samaj in Bengal held 
the view that, when once people were converted to their 
own protestant religion, all the desired reforms would be 
automatically brought about. They found fault with 
Ranade and the Social Conference for confining them- 
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selves to social reform instead of religious conversion, 
Ranade discusses this question in his speech at the Am- 
raoti Conference in 1897. Though he was himself a 
member of one of such Samajas, he took an unsectarian 
view of social reform and believed that the cause would 
be retarded rather than advanced when once religious 
differences were also stirred up along with proposals of 
social reform. The work of social reform could not be 
put off till the more difficult work of religious conversion 
was accomplished. He says : — 

.It may take centuries before the Arya or Brahmo Samajas 
establish their claims for general recognition. In the meanwhile 
what is to become of our social organization ?” 

Therefore social reformers should co-operate with 
any religious organization which ha.s the same social 
aims, irrespective of their religious beliefs. To accept the 
social reforms proposed by the Samajas it is not at all 
necessary, according to Ranade, to accept their religious 
tenets. Hindu society has always acted on this principle. 

While the Samajists condemned the reformers for 
being too orthodox, the extreme orthodox people con- 
demned them for being too revolutionary. The watch- 
word of the latter was “ Revival, not Reform.” But 
Ranade, while pleading for reform on the model of the 
healthier customs and usages of our heroic past, ridi- 
cules the idea of actually reviving the customs of a re- 
mote bygone age. 

What shall we revive? Shall we revive the old habits of 
our people when the most sacred of our castes indulged in all the 
abominations, as we now understand them, of animal food and 
j. which exhausted every section of our country's Zoology 
and Botany? .... Shall we revive the twelve forms of 
seas or eight, forms of marriage which included capture and 
tw ‘,Qgruzed mixed and illegitimate intercourse? .... Shall 
" , the , old liberties taken by the Risis and by the wives 
Afis witli the marital tie? Shall we revive the hecatombs 
h11m * a ; ? acnfkes from y ear ’ s end to year's end, and in which 
were . not spared as propitiatory offerings? 

> ‘ a * we reviy e the Sat! and infanticide customs or 
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the flinging of living men into rivers or over rocks or hook-swing- 
ing or the crushing beneath the Jagannath Car? . . . 

Shall we revive the custom of many husbands to one wife or of 
many wives to one husband? . . . . These instances will 

suffice to show that the plan of reviving ancient usages and cus- 
toms will not work our salvation and is not practicable.” 

The dead past cannot be revived. All that we can 
do is recast the old materials into new forms. So “Re- 
form, not Revival” should be our watchword. The 
earnest reformer should proceed cautiously, avoid all 
extremes, care more for inward spirit than for outward 
form and possess inexhaustible patience and abundant 
charity. He must not expect quick results. But he 
should humbly do his duty in the hope that some day 
God’s helping hand will come to the relief of his people. 

Ranade, in the course of his addresses, also tackles 
the objections to social reform raised by the Tilak 
school. Tilak’s formidable opposition to the activities 
of the reform party was based on the following grounds : 
Firstly, he thought that, under foreign domination, 
the gaining of political freedom was a more urgent neces- 
sity than social reform. Secondly, as there could not 
be unanimity of opinion on social reform, to mix up 
social reform with politics would only result in the 
weakening of the hands of the nation in putting forward 
their political demands. Thirdly, it was mischievous to 
invite the State, especially under a foreign government, 
to interfere in our social and religious matters. Fourthly, 
the reformers should be men of spotless character and 
they should first set an example of reform in their own 
households before they agitated in public for it. Fifthly, 
the reforms proposed should do no violence to the reli- 
gious traditions and sentiments of the people. And, 
sixthly, people should be slowly educated to accept re- 
form and not compelled to do so by law. 

Ranade would be the first to accept the contention 
of Tilak on the last three points. He always pleaded! 
for purity and sincerity on the part of the reformers. 






He always urged his countrymen not to go against their 
true religious traditions but to go back from the corrupt 
practices of the decadent Puranic age to the healthy 
ideals of the Vedic and Epic periods. Like Ram Mohun 
Roy, he cited texts from the ancient codes of law to show 
that there was no warrant for the evil customs of the 
middle ages. And he did want to educate the people 
to accept reform slowly and by degrees. But, as we have 
already seen, he was not for subordinating social reform 
to political reform. He was for all-round progress. 
Just as Mahatma Gandhi in our own day insists on the 
constructive programme consisting of the removal of 
untouchability, the use of Ivhaddar, the promotion of 
Hindu-Muslim unity and temperance reform being a part 
of the fight for Swaraj, so did Ranade in his day in- 
sist on social reform being a part of the national effort 
for self-government. Crying social evils like Sati, 
child-marriages and enforced widowhood could not be 
allowed to exist till the advent of Swaraj, while mea- 
sures of reform like the encouragement of women’s edu- 
cation and the abolition of caste restrictions might them- 
selves, by adding to the knowledge and the unity of the 
nation, hasten the day of its advent. And, as for the 
question of State interference in child-marriages and 
the like, Ranade said that in all countries the regula- 
tion of marriageable age, like the regulation of the age 
of minority, or the fit age for making contracts, was a 
part of national jurisprudence. Again, the State could 
not be indifferent to the miseries of enforced widowhood 
suffered by thousands of innocent girls. He said: — 
“ More legitimately than the minors the widows are the 
wards of the nation’s humanity and, to the extent that the evil 
they suffer is remediable by man, it cannot be said that this remedy 
may not be considered by the State as fully within its proper 
function.” 

As for the objection that a foreign Government 
should not be allowed to interfere in our social matters, 
Ranade said that, as the Government interfered only on 
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our own initiative and at our own request and not of 
their own accord, there was no force in that argument. 
If the most representative and enlightened members 
of the community felt that a certain reform was desir- 
able, there could be no objection to their asking- even a 
foreign government to give their own sense of what was 
desirable and beneficial to the community the sanction 
of law. The fact is that Ranade had a much more posi- 
tive conception of the State than most economists and 
thinkers of the nineteenth century. He was the found- 
er of the national school of Indian economics and plead- 
ed for protection, economic planning, colonization and 
industrialization on a large scale, all on the initiative of 
the Government itself. So his arguments for the inter- 
refence of the State in social reform were the logical out- 
come of his idea of the functions of a modern State. 

XIII 

Ranade had a. rather grandiose conception of the 
destiny of the Indian nation. The great reformer must 
have startled his hearers when he said in his address at 
the seventh Social Conference in Lahore in 1893 . 

“ 1 profess implicit faith in two articles of my creed. This 
■country of ours is the true land of promise. This race of ours is 
the chosen race/' 

He saw a deep divine purpose in the chequered his- 
tory of our nation, as the Christian preachers see a divine 
purpose in the history of the Jews. He believed that it 
was not for nothing that our nation, in spite of its many 
tragic humiliations at the hands of foreign conquerors, 
had maintained its traditions, its philosophy, its litera,- 
ture and its modes of life and forms of thought, and had 
such a continuity of existence over such a long time, 
while, in other countries, races and creeds arose, throve 
for a time and then decayed and died and became thing's 
of the past. He said: — 

“ If the miraculous preservation of a few thousand Jews had 
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a purpose, this more miraculous preservation of one-fifth of the- 
human race is not due to mere chance.” 

So, according to Ranade, India was under the dis- 
cipline of a high purpose. She had a mission in the 
world. Her history had brought together men of differ- 
ent races, different religions and different views of life 
and modes of thought. Her problem was to seek unity 
in diversity and to develop a rich and complex, but well- 
integrated, civilization based on mutual toleration, love 
of peace and harmony and a zest for the higher values 
of life. Already her history showed that, far from suf- 
fering decay and corruption, Hindus gathered strength 
by reason of Muslim rule, when it was wisely directed by 
Hindu and Muslim statesmen who had adopted a policy 
of toleration and equality. Ranade observes that “ the 
history of this country is but a fairy tale, if it has not 
illustrated how each invasion from abroad has tended to 
serve as a discipline of the chosen race and led to the 
gradual development of the nation to a higher ideal, if 
not of actual facts, at least of potential capabilities.” 
Both Hindus and Muslims had benefited by contact with 
one another. Muslims became less bigoted and Hindus 
became more single-minded in their devotions. And 
there arose teachers like Nanak who said that he was 
neither a Hindu nor a Mohammedan, but a worshipper 
• of the Formless. There was again Lord Gauranga 
•(Caitanya) who had Muslim as well as Hindu disciples, 
and there were Muslim saints like Shaik Mahomed Shaik 
Farid and Mahomed Kazi who were respected by both 
communities. This work of the fusion of Hindus and 
Muslims into one nation was unfortunately checked by 
. the fanaticism of Aurangazlb. Consequently the Mugal 
-empire fell, and on its ruins arose the Maratha confede- 
racy and the Sikhs. But the education of the nation 
was yet incomplete. For both Hindus and Mohamme- 
dans were lacking in certain virtues which are neces- 
sary for a stable and at the same time progressive civili- 
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zation. According to Ranade “both are wanting in the 
love of municipal freedom, in the exercise of virtues 
necessary for civic life, and in the aptitude of mecha- 1 

nical skill, in the love of science and research, in the love 
of daring and adventurous discovery, the resolution to 
master difficulties and in chivalrous respect for woman- 
kind.” 1 

So the nation was now again going to school under 
the British to acquire these virtues which are so charac- 
teristic of Western civilization. Ranade hopes that, 
when all this discipline is over, the chosen race will reach 
the promised land. And he describes the promised land 
thus : — I 


“ With a liberated manhood, with buoyant hope, with a faith 
that never shirks duty, with a sense of justice that deals fairly 
to all, with unclouded intellect and powers fully cultivated, and, 
lastly, with a love that overleaps all bounds, renovated India will 
take her proper rank among the nations of the world, and be the 
master of the situation and of her own destiny. This is the goal 
to be reached— this is the promised land .” 1 

This line of thought was later taken up and deve- 
loped by Rabindranath Tagore in his Greater India, 


1 Speech at the Social Conference, Calcutta, 1896. 
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CHAPTER IV 

SWAM! DAYANANDA AND THE ARYA SAMAJ 

In the Satyartha Prakasa of Swam! Dayananda 
Saraswatl we have an interesting criticism of the Brah- 
mo Samaj which partly accounts for the founding of the 
Arya Samaj on more nationalistic and indigenous lines. 
The Swam! admits that the Brahmos have saved a, small 
number of people from embracing Christianity, that they 
have helped to abolish idolatry to some extent and that 
they have freed people in some measure from the 
shackles of false scriptures. But he complains that they 
are very much wanting in patriotism, that they have imi- 
tated Christians in many things and adopted some of their 
doctrines like the forgiveness of sins and, above all, that, 
instead of being proud of their country and the great- 
ness of their forefathers, they run them down to their 
hearts’ content and laud the Europeans to the skies in 
their lectures. The SwamI says : — 

“ Though these men are born in Aryavarta, have lived on its 
products and are still doing the same, yet they have renounced the 
religion of their forefathers and are, instead, inclined too much 
towards the foreign religions, call themselves scholars, while they 
are quite destitute of the indigenous Sanskrit learning, and, plum- 
ing themselves on their knowledge of English, have been precipi- 
tate in founding a new religion .” 1 

We know, of course, that these strictures do not 
apply to Ram Mohun Roy, the founder of the Brahmo 
nor to a leader like Maharsi Debendranath 
3re, but to Keshub Chander Sen and his immediate 

1 The Light of Truth, (Madras Edition), p. 432. 
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followers who were the leading exponents of Brahmoism > 

when SwamI Dayananda started his public life. Lala 
Lajpat Rai gives the following picture of the religious 
state of the country at that time: — 

“ By the time Swarm Dayananda started his public life, j 

Christianity had made great progress in India. The country was 
simply studded with Christian schools and colleges and covered 5 

with a network of Christian agencies. The voice of the Brahmo 
Samaj was a mere wail in the wilderness. The Brahmo leaders' 
chief weapon was rationalism, which could appeal but to a few. 

Even in the case of the few, the Brahmo Samaj at that time was 
considered to be a kind of reformed or refined Christianity 
resembling more the Unitarian Church than the monotheism of 
the Vedas or the Vedicism of Ram, Mohun Roy. Whatever little 
of Hinduism it contained in its original form gradually dropped 
off, as the leadership passed into hands which had grown strong 
on English food and English thought. This phase of Brahmo 
teaching reached its zenith in the Christian rhapsodies of Babu 
Keshub Chander Sen, whose teachings on Christ and Christi- 
anity left only a thin partition between orthodox Christianity and 
Brahmoism”. 1 

In this respect, therefore, the Arya Samaj founded 
by SwamI Dayananda was a perfect contrast to the Brah- 
mo Samaj. First of all, like many great religious lead- 
ers in India, SwamI Dayananda was a samnyasin and 
a great Sanskrit scholar. He took his stand on the in- 
fallible authority of the Veda. He believed in the doc- 
trines of karma and rebirth. He stressed the old ideals 
of brahmacarya and samnyasa. He insisted on the old 
rites of Upanayana and Homa. And, far from borrow- 
ing any forms of worship from alien religions, he was 
as fierce against Islam and Christianity as he was against 
what he considered the corruption of the pure Aryan 
faith in his own country. And, lastly, as he knew no 
English, his inspiration was derived entirely from indi- 
genous sources. Moreover his appeal was addressed 
not to the educated few like that of the Brahmo Samaj, 
but to the people at large. 

1 The Arya Samaj, p. 240 . 
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Swam! Dayananda Saraswatfs career (1824-1883) 
easily falls into four periods: — 

(i) Early life (1824-45) ; (u) Period of Wander- 
ings ( 1845-60) ; (Hi) Period of Lectures and Discussions 
with various groups (1860-75) ; (iv) The founding of 
the Arya Samaj and the organizing of its work in various 
places (1875-1883). 

(/) Swam! Dayananda, before he became a sarhnya- 
sin, bore the name of Mula Samkar. He was born in 
1824 in the native state of Morvi in Kathiawar, Guja- 
rat. His father, Amba Samkar, was an orthodox Brah- 
man and a devout worshipper of Siva. Mula Samkar’s 
Sanskrit education began at five and he was invested 
with the sacred thread in his eighth year. By the time 
he was fourteen he had committed to memory several 
parts of the Veda and made considerable progress in 
Sanskrit grammar. In his fourteenth year occurred the 
first crisis in his life. The incident is well known, as it 
is vividly described in his autobiography. On the Siva- 
ratri day of that year he was commanded by his father to 
participate in the night’s long vigil in the temple of 
5iva. His father and the servants of the temple soon 
fell asleep, and the young lad was left to watch alone. 
He now and then bathed his eyes with cold water and he- 
roically withstood the temptation to go to sleep. 
Then came a hideous doubt in his mind whether the stone 
image of Siva before him bestriding a bull and holding 
a trident in its hand and beating a drum, and allowing 
live rats to crawl over its body— -whether this idol could 
be the Lord of Kailas, the Great Deity, the Supreme 
Being. He roused his father from his sleep and asked 
him to clear his doubts and enlighten him. His father 
in the usual way explained that Siva could not be per- 
ceived directly in this Kali Yuga,, and hence people had 
to resort to the idol representing the God and conse- 
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crated by Vedic mantras for purposes of worship. The 
boy was not satisfied with the explanation and begged to 
be allowed to go home. His father consented. The 
boy went home and ate the sweetmeats given by his 
mother and fell into a profound sleep. Thus, against 
the injunctions of his father, he deliberately broke his 
. fast and put an end to his vigil, as he had made up his 
mind to break away once and for all from idol-worship. 
The results of this incident, says Farquhar, are visible 
in the crusade of the Arya Samaj against idolatry to this 
-day. And the Arya Samaj ists all over the country, says 
•Lajpat Rai, celebrate the night of Sivaratri as the anni- 
versary of Dayananda’s enlightenment. And even the 
non-Aryas join in the celebrations with pride and plea- 
sure. Yes, even those Hindus who still use idols for 
worship have no quarrel with those who break away 
from them, for Hinduism teaches that all idols have 
finally to be transcended— even that subtle idol we call 
isvara whom we make with our minds as we make the 
stone image with our hands and whom we, being persons 
ourselves, inevitably endow with a personality. That 
Swarm Dayananda at the age of fourteen should feel a 
revulsion from the cruder form of worship is perhaps 
natural," but that he should make his juvenile experi- 
ence the starting point of a wholesale attack on idol- 
worship m his later life, regardless of the experiences 
and feelings of millions of Hindus, shows both the 
•strength and the weakness of the Samaj he founded. 

The other two incidents of his early life that left 
a mark on his mind are two deaths— the death of his 
sister and the death of his uncle whom he had loved most 
■passionately. These painful experiences made him re- 
solve to attain mukti through the practice of yoga and 
thus triumph over death. Meanwhile he went on with 
his studies with redoubled energy. We are told that 
by fourteen he knew the whole Yajur-Veda Samhita by 
heart and also portions of the other three Vedas. He 



acquired a good knowledge of Sanskrit grammar, logic: 
and literature. His parents came to know his mind and 
were determined to get him married so that he might 
not renounce the world and practise yoga. When his 
protests were of no avail and a day was fixed for his 
wedding he fled from his home and became a sadhu and 
changed his name. Thus the first period of his life 
came to a close. 

(it) The second period extending over fifteen years 
consists of wanderings in search of truth and know- 
ledge. It was during this time that he practised yoga 
and learnt Vedanta philosophy. In search of teachers 
who could teach him these he wandered from place to 
place, penetrated to the innermost recesses of the Hima- 
layas and the Vindhyas, crossed and recrossed the river 
valleys of the Ganges and the Narmada and ascended 
the highest accessible peaks of the hills he came across. 
“ For days,” says Lajpat Rai, “ he ate nothing but wild 
fruits, for months he lived on milk only and sometimes 
for years he spoke no language but Sanskrit”. He 
now became a full-blown samnyasin of the Saraswati 
order and throughout 'his life he was true to the stern 
ideals of samnyasa. Not even his worst enemies who 
hated 'his teachings could say a word against the purity 
of his life. At this time he had an insatiable thirst 
for true knowledge. He lost faith in Vedanta philo- 
sophy and came to believe in the reality of the world,, 
the personality of God and the distinctness of the soul. 
We are told that he also lost faith in yogic practices. 
For he once cut open a corpse that came floating down 
a river and found that the descriptions of the nervous 
system given in books on yoga were false. But, as we 
shall see, his philosophic standpoint was still that of 
Samkhya-Yoga. 

After fifteen years of restless wanderings from 
place to place and from teacher to teacher, Dayananda 
reached Muttra and found a Guru after his own heart.. 
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This was a blind samnyasin called Virajananda, a great 
authority on Sanskrit grammar and a man of heroic 
mould. Lajpat Rai gives the following description of 
this man : — 

“ Virajananda had outgrown his education. His hatred of 
image worship and of the traditional system of teaching was a 
consuming fire. He had the intolerance of the true iconoclast. 
His soul was full of the purity and greatness of the past. By 
incessant labour and constant concentration of mind he had ac- 
quired a mastery of Sanskrit language and literature, and of all 
the intellectual treasure therein, such as had no equal, no rival, 
in that part of India in his time. . . . His denunciation of 

the popular gods, of the popular modes of worship and of the 
popular methods of teaching was trenchant and merciless. He 
spared no one and in consequence was in his turn intensely hated 
and denounced by the teachers of popular Hinduism, and their 
patrons. Yet such was the prestige of his character, his reputa- 
tion and his learning that, in spite of his blindness, students 
flocked to him for teachings, though few could stay long enough 
to receive the full benefit thereof, since his temper was rather 
sharp ”. a 

This man’s influence on Dayananda was permanent. 
It was certainly he who made clear to the young man 
his mission in life. The meeting of these two kindred 
souls in 1860 brings the second period of Dayananda’s 
life to a close. 

(Hi) Dayananda stayed with his Guru for two and 
a half years at Muttra. He was taught to believe impli- 
citly in the authority of the ancient Sanskrit books and 
despise all modern religious books as worthless. In fact, 
before he was accepted as a disciple he was asked to 
throw all modern books into the Jumna. And he had 
also to undergo corporal punishment at the hands of 
his blind, irritable master. But Dayananda bore all 
this, served his Guru faithfully and finished his course. 
On the day of leave-taking the fee demanded by Vira- 
jananda was a solemn pledge on the part of his pupil 
fo devote his life to the dissemination of truth and to- 

1 The Arya Samaj, p* 29. 
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wage incessant war on the falsehoods of Puranic 
Hinduism and restore the true teaching of the Vedas. 
His words were: — 

“The V edas have long ceased to be taught in Bharatavarsa ; 
go and teach them, teach the true Sastras and dispel by their light 
the darkness which the false creeds have given birth to.” 

Thus, it is said, Dayananda passed from the Pura- 
nic Hinduism of his boyhood to the Vedantic Hinduism 
of his youth and thence to the Vedic Hinduism of his 
manhood. 

The next twelve years of Dayananda’ s life were 
years of preparation for the tremendous task set before 
him. He left his master in 1863 and visited Agra, 
Gwalior, Jeypore, Pushker, Ajmere and Hardwar — 
holding discussions with pandits and fearlessly criti- 
cizing orthodox opinions and denouncing idolatry. 
Dayananda was himself a pandit, his strong points being 
his knowledge of the Vedas and Sanskrit grammar. 
By his novel exposition of the Vedas he created a com- 
motion in the pandit world. With his striking fea- 
tures, his powerfully built body, his remarkable voice 
and his fluent Sanskrit, he attracted thousands of people 
to his meetings. His tour in the North-West Provinces 
of his day reminds one of the tour of Samkara, the 
great samnyasin and Sanskrit scholar of the ninth 
century, who went about challenging pandits to come 
and discuss religious questions with him and either to 
accept his views or to convert him to their own. Matters 
came to a head in Benares, which Dayananda reached 
in 1869. The Maharajah of Benares called upon the 
orthodox pandits to meet the pandit reformer and re- 
fute him. The disputation took place on the 17th No- 
vember, 1869 in ‘the place where Dayananda had taken 
his abode. It lasted four hours. The Rajah himself 
presided over the meeting. All the most reputed pan- 
flits were present and a large concourse of people had 
gathered and a detachment of policemen guarded the 
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entrance to the garden against a dense crowd outside 
which strove to get in. But everything went off well. 
There was no violence of any kind, except that at the 
end Dayananda was loudly jeered by the orthodox party, 
who secured a rather doubtful victory. The discussion 
centred round two points — the extent of the Hindu 
canon and the truth of idol-worship. Dayananda con- 
tended that the only authoritative writings which should 
be acknowledged as Sastras are the Vedas and Vedahgas. 
He rejected as false the six Darsanas and the eighteen 
Puranas. He pleaded that image-worship had no Ve- 
dic sanction. It had only Puranic sanction and had 
therefore to be rejected. The discussion at last narrow- 
ed down to the question whether the Puranas were autho- 
ritative or not. One of the pandits assembled quoted 
a text from a Brahmana of the Sama Veda, which laid 
down that, on the completion of a Yajna on the tenth 
day, the reading of the Puranas should be heard, and 
asked whether Puranas were not authoritative, as they 
happened to be mentioned in the Veda itself. The re- 
former was non-plussed for a moment. His opponents 
waited for two minutes for an answer and, finding 
none, rose and jeered and went away, saying that Da- 
yananda was defeated. A European Christian Mission- 
ary, who was an eye-witness to the whole scene, says 
that this victory, whether gotten ill or well, had certainly 
the result the orthodox party desired. The multitudes 
who had flocked to see and hear Dayananda dwindled 
down afterwards to a few persons, and the reformer was 
practically ex-communicated. Dayananda, no doubt, 
sent a written defence to his opponents, but no notice 
was taken of him. And after a month he printed an 
account of his doctrines and issued a public challenge to 
his opponents to come and answer him, but again no 
notice was taken. Dayananda remained about a month 
more in Benares and then left it for Allahabad. 

After visiting Allahabad, Mirzapur,. Patna, 
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ghyr, Bhagalpore and other towns, he reached Calcutta 
in December, 1872. Here he was cordially received by 
the leaders of the Braihmo Samaj — Maharsi Debendra- 
nath Tagore and Keshub Chander Sen. They were 
greatly impressed by Dayananda’s command over Sans- 
krit and his enlightened views about idol-worship and 
the caste system. But they could not agree with him on 
the two cardinal points of his faith — the infallibility of 
the Vedas and the rebirth of souls. So he parted com- 
pany with them and proceeded to Bombay. The Brah- 
mo leaders had, however, exerted a permanent influence 
on him in one particular. It was on the advice of Keshub 
Chander Sen that Dayananda gave up delivering his 
lectures in Sanskrit and began to use Hindi, the language 
of the people. This step brought him at once into 
direct contact with the common people and made his 
teaching more wide-spread. Dayananda reached Bom- 
bay in October, 1874. A few months before, he had 
given the manuscript of his magnum opus, the 
Satyartha Prakasa, for publication, At Bombay his 
mission took a definite shape and the Arya Samaj was 
^established on the 10th day of April, 1875. 

(iv) With the establishment of the Arya Samaj the 
third period in Dayananda’s life comes to a close.The 
.rest of his life was spent in organizing its branches in 
various places and in translating the Vedas into Hindi 
and writing his Hindi commentary o’n the Rg Veda. In 
Bombay Dayananda came into contact with the mem- 
bers of the Prarthana Samaj. But, as this 
Samaj was only a replica of the Brahmo Samaj, 
he could not work with them. From Bombay he again 
proceeded to Benares and, after touring in the United 
Provinces for some time, he arrived in Delhi in 1877 to 
; meet all the notable personages who had assembled there 
for the imperial Durbar, where Oueen Victoria was to 
be proclaimed the Empress of India. Here he tried in 
vain to organize an all-India movement for the religious 
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and social regeneration of the country. After the Dur- 
bar he went to Chandpore, where a conference was held 
of the three great religions — Hinduism, Christianity and 
Islam — with the avowed object of finding out the truth. 
But, after two days’, sittings, the conference dispersed 
without achieving anything. From there Dayananda 
proceeded to the Punjab, accepting the invitation of the 
Hindus of the place, who had met him at Delhi. He 
reached Lahore in 1877. Here his success was so great 
that he was able in two months to establish a branch 
of the Arya Samaj. This branch became in a short time 
the Head Quarters of the Samaj and has since remained 
so. And the revised creed adopted in Lahore became 
the creed of all the branches throughout India. Other 
cities in the Punjab soon followed the example of 
Lahore and branches were established in Amritsar, 
Ferozpore, Rawalpindi, Jhelum, Gujranwala, Multan and 
other places. But all this work was not done without 
opposition. Throughout his career Dayananda had to 
bear abuse, calumny, violence and even attempts on his 
life. But his courage, the purity of his character and 
his single-minded devotion to his purpose bore down all 
opposition. About this time he came into contact with 
the leaders of the Theosophical Society. During 1878 
letters passed between him and Colonel Olcott, who was 
then in America. It was proposed by Colonel Olcott 
and Madame Blavatsky that the Theosophical Society 
should be united with the Arya Samaj and that the Theo- 
sophists, who now turned to the East for enlightenment 
and who would place themselves under Dayananda’s 
instructions, should be allowed to help him in the accom- 
plishment of the holy work in which he was engaged. 
The Swam! consented. The founders of the Theosophi- 
cal Society came to India and met the founder of the 
Arya Samaj for the first time at Saharanpore in May, 
1877. The meeting was cordial and they all proceeded 
to Meerut, where the Arya Samajists gave a feast in 


174 


THE RENAISSANCE OF HINDUISM 


honour of the American visitors. But in a year or two 
differences arose between the Samaj and the Society, 
and in 1881 there was a complete rupture. All the same, 
both Madame Blavatsky and Colonel Olcott have left us 
the most glowing accounts of Dayananda’s character and 
personality. Madame Blavatsky wrote: — 

“ Truly, a marble stone could not be less moved by the raging 
wrath of the crowd. We saw him once at work. He sent away 
all his faithful followers and forbade them either to watch over 
him or defend him and stood alone before the infuriated crowd 
facing calmly the monster, ready to spring upon him and tear 
him to pieces. 

" It is perfectly certain that India never saw a more learned 
Sanskrit scholar, a deeper metaphysician, a more wonderful 
orator and a more fearless denunciator of any evil than Daya- 
nanda since the time of Sarhkaracarya.’’ 1 

The tribute paid to the Swam! after his death by 
The Theosophist, the official organ of the Theosophical 
Society, is too long to be quoted here. But a few sen- 
tences might be given to show the impression he created 
in the minds of the Theosophists. 

"All differences have been burnt with his body. . . . 

We remember only the grand virtues and noble qualities of our 
former colleague and teacher and late antagonist. We bear in 
mind but his life-long devotion to the cause of the Aryan regene- 
ration, his ardent love for the philosophy of his forefathers; his 
relentless, untiring zeal in the work of the projected social and 
Teligious reforms. ... He threw, as it were, a bombshell in 
the midst of the stagnant masses of degenerated Hinduism and 
fired, with love for the teachings. of Rsis and Vedic learning, the 
hearts of all who were drawn within the influence of his eloquent 
oratory. Certainly there was no better or grander orator in 
Hindi and Sanskrit throughout the length and breadth of this 
land”. 

In the last years of his life Dayananda was busy 
. touring through the states of Rajputana and delivering 
his .message. Though he had paid flying visits to some 
of the states before, he began systematic work there only 
in 1881. He visited Masuda, Nabira, Chittore and 

• 1 The Caves and Jmgles of Hindustan. . 
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Indore in the first trip; and Udaipur, Shahpore and 
Jodhpur in the second. At Jodhpur he fell ill. 
He was then removed to Mount Abu and afterwards to 
Ajmere, where he passed away on the 30th October, 
1883, at the age of fifty-nine. It is believed that he 
was poisoned by a concubine of the Maharajah of 
Jodhpur, whose immorality he had fearlessly denounced. 


Swami Dayananda gives a brief summary of his be- 
liefs at the end of his great work, the Satyartka Prahasa. 
The summary consists of fifty-one articles of faith. We 
may analyse these under the following five heads: — 

(1) His authorities; (2) His philosophy; (3) His 
ethics; (4) His sadhanas; and (5) His rituals. 

( 1 ) Dayananda believes that the four V edas are the 
word of God. They are absolutely free from error and 
are an authority unto themselves. They do not stand 
in need of any other book to uphold their authority. 
They comprise what is known as the Samhita or the 
Mantra portion only. The Brahmanas, the six Vedan- 
gas, the six Upangas, the four Upavedas and the eleven 
hundred and twenty-seven Sakhas are all expositions of 
the V edic texts. Therefore he looks upon them as works 
of a dependent character. They are held to be authori- 
tative only in so far as they conform to the teachings of 
the Vedas. He would entirely reject whatever passages 
in these works are opposed to Vedic injunctions. Ac- 
cording to him, the words Puranas, Itihasas, Kalpas, 
Gathas mean only Brahmanas written by great Rsis. 
The Bhagavata Pur, ana and other Puranas are not real 
Puranas. 

(2) He who is called Brahman or the Most High or 
Paramatman, the Supreme Spirit who permeates the 
whole universe, who is a personification of Sat, Git, 
Ananda, who is omniscient, formless, all-pervading, un- 
born, infinite, almighty, just and merciful, who creates,. 
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sustains and dissolves the universe and who awards all 
souls the fruit of their deeds in accordance with the 
requirements of absolute justice — He is the Great God. 

The immortal, eternal entity which is endowed with 
attraction and repulsion, with consciousness and feelings 
of pleasure and pain and whose capacity for knowledge 
is limited is called the soul. 

God and the soul are two distinct entities 
by virtue of their being different in nature and 
of their being possessed of dissimilar attributes 
and characteristics. They are, however, insepar- 
able from each other, being related to each other 
as the pervader and the pervaded. God and the 
soul are to each other as the space and an object 
in space. Prakrti is the material cause of the universe. 
God, the soul and prakrti— these three are beginningless, 
as in the Yoga system of philosophy. They and their 
attributes, characteristics and nature are eternal. The 
world is created by God out of Prakrti. The purpose 
of creation is the essential and natural exercise of the 
creative energy of the Deity. The soul is in bondage in 
this world on account of ignorance, which is the 
source of sin. It is ignorance that leads man to 
worship objects £>ther than God, obscures his intellectual 
faculties and produces pain and suffering as results. 
Salvation consists in the emancipation of the soul from 
pain and suffering and a career of freedom in the All- 
prevading God and His immense creation for a fixed 
period of time and the resumption of earthly life after 
the expiration of the period.' The soul is a free agent 
to do deeds, but is subservient to God in reaping the 
fruits thereof. Svarga is the enjoyment of extreme 
happiness and the attainment of the means thereof ; and 
Naraka is the undergoing of extreme suffering and the 
possession of the means thereof. 

(3) Dharmais the practice of equitable justice to- 
gether with that of truthfulness in word, deed and 
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thought and the like virtues — in a word, that which is in 
conformity with the will of God as embodied in the 
Vedas. Righteously acquired wealth alone consti- 
tutes artka, while that which is acquired by foul means 
is anartha. The enjoyment of legitimate desires with 
the help of honestly acquired wealth constitutes karna. 
The class and order, i.e., the varna and asrama of an indi- 
vidual should be determined by his merits. Those who 
are wise and learned are devas, and therefore devapuja 
is honour shown to the wise and the learned — to one’s 
father and mother, to the teacher, to a just ruler, to 
those who lead righteous lives, to women who are faith- 
ful to their husbands and to men who are faithful to 
their wives. Those who are foolish and ignorant are 
asur as, those who are wicked and sinful are raksasas 
and those who are filthy in their habits are pisacas. 
Marriage is the union of a man and a woman through 
mutual consent in accordance with the laws laid down 
by the Vedas and Sastras. And niyoga, in accordance 
with ancient practice, is a temporary union for the 
raising of issue — to be resorted to only in extreme cases. 

(4) The means of salvation are the worship of 
God, the performance of righteous deeds, the acquisition 
of true knowledge by the practice of brahmacarya, the 
society of the wise and the learned, purity of thought, 
a life of activity, etc. 

In the worship of God three stages are recognized — 
stuti, prarthana and upas ana. Stuti or glorification con- 
sists in praising the attributes and powers of God with 
a view to fixing them in our minds and cultivating love 
towards God. Prarthana is praying to God for the gift of 
the highest knowledge and other blessings. Upasana or 
communion consists in conforming to the Divine Spirit 
in purity and holiness and in feeling the presence of the 
Deity in our heart through the practice of Yoga, which 
enables us to have direct cognition of God. Each of 
these three is divided into the Saguna and the Nirgund 
23 ‘ , A 
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variety. Saguna Upasana consists in resigning one- 
self to God and His will, realizing Him as possessed of 
attributes that are in harmony with His Nature, while 
Nirguna Upasana consists in resigning oneself to God 
and His will, realizing Him as devoid of attributes 
that are foreign to his nature. 

(5) Samskaras are those rites which contribute to 
the physical, mental and spiritual improvement of man. 
From conception to cremation, there are sixteen sams- 
karas altogether. Their due and proper observance is 
obligatory on all. But nothing should be done for the 
departed after cremation. 

Agnihotra (fire-offering) is commendable because 
it contributes to the purification of air and vegetables 
and directly promotes the well-being of all sentient crea- 
tures. The performance of Yajna (sacrifice) and the 
resort to Tirthas (sacred places) are, however, lifted 
from the realm of rituals to that of morals. For Yajna 
consists in showing due respect to the wise and the learn- 
ed, in the proper application of the principles of chemis- 
try and the physical and mechanical sciences to the affairs 
■ of life and in the dissemination of knowledge and cul- 
ture. And Tirthas are not the so-called sacred places 
on land or water to Which pilgrims go. They are 
literally the means by which the ocean of misery is 
crossed. They consist in the practice of truthfulness 
in speech', in the acquisition of true knowledge, in cul- 
tivating the society of the wise, in the practice of the 
so-called ya mas, in the diffusion of knowledge and in 
the performance of similar good works. 

It is in accordance with these articles of faith that 
the creed of the Arya Samaj has been drawn up. The 
creed consisted of twenty-eight principles when the 
Samaj was founded at Bombay in 1875. But it was re- 
vised at Lahore in 1877 and reduced to ten principles. 
To these every Samajist is required to subscribe 
when he applies for membership. Of these ten prin- 
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ciples eight are general moral maxims to which no one 
can have any objection. Of the remaining two one as- 
serts the monotheistic faith of the Samaj that to God 
alone worship is due, and the other asserts that the 
Vedas are the books of true knowledge and that it is the 
paramount duty of every Arya to read them and teach 
them to others. So the infallibility of the Veda is the 
only dogma in the creed of the Samaj. But within ten 
years of the Founder’s death a great controversy arose 
as to how far the opinions expressed by him were binding 
on the Arya Samaj as a body. The conservatives main- 
tained that the opinions of Dayananda were as binding 
as the official creed of the Samaj, some even maintain- 
ing that he was as infallible as the V eda, while the pro- 
gressive party maintained that the teachings of Daya- 
nanda were not binding on the members of the Samaj 
and that the Samaj had no right to question the indi- 
vidual’s right of private judgment in matters not covered 
by the ten principles in the creed. This difference of 
opinion arose in the course of discussion about two 
practical matters : — ( 1 ) whether the education imparted 
in the Dayananda Anglo-Vedic College founded in 1886 
should be on modern lines or on ancient Hindu lines and 
(2) whether the members of the Arya Samaj should be 
strictly vegetarian or not. The first president of the 
Samaj, Mulraj, who had been in the confidence of the 
Founder up to the latter’s death, was on the side of the 
progressive party and declared that the Founder had 
no intention of imposing any of his beliefs on the mem- 
bers of the Samaj beyond what was contained in the 
ten principles of the official creed. But, as it was im- 
possible to carry on propaganda for the Samaj with a 
creed too catholic and vague, the beliefs of Dayananda, 
as expressed in his books, have been tacitly accepted as 
the doctrines of the Arya Samaj. Hence the Samaj in- 
sists not only on the infallibility of the Veda, but also 
on Karma and Rebirth, the sanctity of the cow, the 
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efficacy of Homa and the importance of Samskaras, and 
condemns in unequivocal terms idolatry, animal sacrifi- 
ces, ancestor-worship, pilgrimages, priest-craft, offer- 
ings in temples, the caste system, untouchability and child 
marriages, as these have no Vedic sanction. It aims 
at a universal church without distinctions of caste or 
race — a church based on the authority of the Veda. 
Naturally, therefore, everything depends on Daya- 
nanda’s interpretation of the Veda. 

IV 

Lajpat Rai says that neither the Arya Samaj nor 
its Founder ever claimed that the latter's interpreta- 
tion of the Vedas was infallible. Indeed many Euro- 
pean and Indian scholars have condemned it as an ex- 
treme case of text-torturing. It is said that Swam! 
Dayananda had made up his mind independently about 
certain religious doctrines and social ideals and tried 
to get support for them in the Vedic mantras and 
that he went ridiculously too far in trying to read even 
modern scientific discoveries into the ancient hymns. 
For he taught that the Veda was the fountain-head 
not only of all the religions of the world, but also of all 
modern sciences. He found a correspondence between 
the Book of Nature and the Veda, the Book of God. 
But we must remember that Max Muller, writing in 
1891, held the view that the interpretation of the Veda 
would continue to occupy scholars “ for centuries to 
come”. And Dr. Ananda Coomaraswamy, writing in 
1933 in his “A New Approach to the Vedas”, says, 
“ Existing translations of Vedic texts, however etymo- 
logically ‘ accurate are too often unintelligible or un- 
convincing, sometimes admittedly unintelligible to the 
translator himself”. And so there is wide scope for 
differences in interpretation. The traditional helps 
that we have for interpreting the Veda are the pre- 
Paninian Yaska’s Nir-ukta , which is only a glossary, and 
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the fourteenth century commentary of Sayana and two 
or three fragmentary commentaries by the predecessors 
of Sayana. But all these attempt only at a literal 
meaning of the mantras. So interpreted, the Vedas 
reduce themselves to books of primitive ritual and my- 
thology. In fact, all European scholars look upon them 
as nothing more than that. If really the Vedas are no- 
thing more than books of primitive ritual and mythology, 
how can we understand the elaborate Hindu theory 
about the eternity, the impersonality and the infalli- 
bility of the Veda? There is every reason to believe 
that there is a deep mysticism behind the complex sym- 
bolism of the Vedic hymns. Just as the study of com- 
parative philology and comparative mythology is likely 
to throw light on some of the ancient Sanskrit words 
and names used in the mantras, so also a study of com- 
parative mysticism and symbolism is likely, as Dr. Anan- 
da Coomaraswamy believes, to throw light on the spiri- 
tual experiences of the Vedic poets. It is this mystical 
side that was afterwards developed in the Upanisads, 
as the ritualistic side was developed in the Brahmanas. 
Therefore the instinct of Swam! Dayananda as weli as 
that of the orthodox Hindu religious tradition may be 
quite correct in seizing upon the Veda as the Book of 
Life, as the Rock of Ages. We have ample evidence for 
believing that the Vedic hymns are chanted to the one 
Deity under many names and that they deal with the 
laws that underlie the relationship between man and 
God as well as the relationship between Nature and God. 
At any rate, Sri Aurobindo is of opinion that, far 
’from over-estimating the importance of the Vedas, 
Dayananda has rather under-estimated it. And our re- 
gret is rather that Dayananda has not sufficiently empha- 
sized the importance of the Upanisads, which explain 
and amplify what is really valuable in the Samhita, and 
that he has not recognized the authoritativeness of a 
scripture like the Gita, which is the essence of all the 
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Upanisads, because he was apparently repelled by the 

wf S? Ures of K ^ a S ive » ** *e Visnu Parana 
and the Bhagavata. He could have strengthend his 
hands a thousandfold if he had included the Gita in his 
canon and rightly interpreted its dynamic gospel of ac- 
iou so congenial to his own temper and outlook. As it is 
Dayananda arbitrarily limited the extent of the Hindu 

' f e i§I ^ S can ° n ancI thus to a certain extent stultified 
himseli as the leaders of the Brahmo Samaj stultified 
themselves by their blatant rationalism and the rio-hf of 
private indiHdual judgment at every step in tine 
through the Hindu scriptures. But probably the very 
limitation of his canon added to the powerfulness of 

fvino^ Fr g rt and SerV ? d his humediate purpose of puri- 
fym to Hinduism and bringing all Hindus unde/ one 
banner and enabling them to ward off the attacks of 
alien religions m India. For there is no doubt that the 
Arya Samaj which Dayananda founded is the church 
militant m the bosom of Hinduism. And i would m 

buddhi is the name given to the purification rere- 
mony by which non-Hindus are converted to Hinduism 
and Taken into the Hindu fold. By this means the 

«khTtLbSedltT ss d d dasse f and ,in - 

r ,s wia 

oiStianitv 0 wT f °T rly converted t0 Mam and 
unristiamty. History shows that Hinduism in its davs 

of strength took into its fold unhesitatingly -Wands 

of r m 0 f et en h'S eS and ,” ationS aArded to some 
of tmawon' tT SOC£a l status. In the present era 
expansion the Arya Samaj i„ j ts programme of 
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Suddhi is only following in the footsteps of the great 
Hindu leaders and statesmen of ancient times. 

The word Sarighatan means union. Therefore, it 
implies in the programme of the Arya Samaj the orga- 
nization of Hindus for self-defence. No Hindu should 
take lying down the insults hurled against his religion 
by the preachers of other religions. Nay, more. The 
Hindus should cultivate a militant spirit and go and 
meet the enemy and attack him in his stronghold. Swami 
Dayananda in his Satyartha Prakcisa is as unsparing 
in his criticism of Islam and Christianity as he is of 
Puranic Hinduism. Some people may regret the tone 
of this criticism. But Dayananda believed in paying the 
aggressor in his own coin. Following his example, the 
Arya Samaj carries on a vigorous propaganda against 
Islam and Christianity, tries to reconvert all those Hin- 
dus who have been converted to these faiths and is ready 
even to sacrifice the lives of its members in defence of 
Hindu society and religion. This militant spirit of the 
Samaj has introduced into Hindu society a tone of man- 
liness and a sense of self-respect which it had lost dur- 
ing centuries of Muslim rule. 

Lastly, a. system of national education was empha- 
sized by Swami Dayananda throughout his stormy 
career. In every place he visited he pleaded for the 
establishment of Sanskrit schools and the teaching of the 
Veda. In the official creed of the Arya Samaj consisting 
of ten principles, the eighth principle lays down that 
ignorance must be dispelled and knowledge diffused. 
Accordingly, the Samaj has been engaged in educational 
as well as religious propaganda. Two great monu- 
ments of their educational activity are the well- 
known Dayananda Anglo-Vedic College at Lahore 
and the Gurukula at Kangri. The avowed aims 
of the former are (1) to encourage, improve and enforce 
the study of Hindu Literature, (2) to encourage and 
•enforce the study of classical Sanskrit and of the Vedas, 
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(3) to encourage and enforce the study of English Lite 
nature and sc.ences, both theoretical and applied and Ml 
to pve technical education in so far as it is no? inconsi? 
S t^ e _ above objects. And the principles o “w«ch 
the College ts conducted are (1) that no non-Hindus are 

k. is aS to be te don W e“ h “? man f ~ (2) that the teach? 
1 % is to be done exclusively by Indiana 

monetary assistance is to be soLht ' (3) * hat "° 

ment, (4) that the fees are to be as lo 

a / *^at the spirit of self-sacrifice and 

animate the members of the staff. T 

been a splendid success. It is a great pr; 

tion of purely indigenous enterprise I 
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cation obtaining here was j 

Their idea was to establish a „ ;o ; vl 

pounded by Dayananda in his books. 

seen that on the question of education 

question of vegetarianism there was 

bamaj. It is the vegetarian 

with the type of education 

and established the Gurukula 

avowed aim of reviving the 

brahmaea 

with the i 

Swami Sraddhananda 
be associated wi " \ 

™ a lar g« tract of land, about 90 0 
Hardwar. Here boys 
seven or eight, and on < 

poverty and chastity and obedience 
during which they r - " 

except under urgent and < •• 

medium of instruction is Hindi. Er 
wi t e lgher classes, but the greatest 
Sanskrit and to moral and relie-ion < 


enterprise. However, some of 
founding of this institution in 
years that the system of edu- 
not exactly after their heart.. 
-i a system of education pro- 
We have already 
as well as on the 
a split in the Arya- 
party that was dissatisfied 
imparted in the D.A.V. College 
in 1902 at Kangri with the 
_ up, . . ~. " : ancient institution of 
l y institution wil1 ever be associated 

name of Mahatma Munshi Ram, later known as 
a, as the other institution will ever 
lth that of La la Hansraj. It is located 
- — - - ? acres, three miles below 
are admitted when they are only 
entei ing they have to take a vow of 

e for sixteen years, 

aie not allowed to visit their homes, 

: ‘ x exceptional circumstances. The- 

is compulsory 
tion is paid to 



SWAM! DAYANANDA 


185 


said that boys in the tenth year of the course are as 
well acquainted with Sanskrit as most M.A.’s are with 
English. The D.A.V. College and the Gurukula are 
boys’ institutions. For girls there is a college called 
Kanya Vidyamahalaya at Jullundher, which is associa- 
ted with the name Lala Deva Raj. Besides these colle- 
ges, there are a large number of primary and secondary 
schools, both for boys and for girls. 

V 1 

We have seen how there was a split in the Arya 
Samaj in 1893. Though at times the sectional feelings 
between the two parties — known as non-vegetarian 
and vegetarian, or as College and Gurukul, or as 
Cultured and Mahatmite parties — flared up into wordy 
warfare and there were mutual recriminations, normally 
each party pursued its own ideal and tried to carry out 
its own programme. And they often united in the face 
of external danger to the Samaj as a whole. For 
instance, in 1897 when Pandit Lekh Ram was murdered 
by a Muslim, in 1903 when Christian Missionaries tried 
to use famine relief operations as agencies for making 
converts, in 1923 when the Samaj work among the de- 
pressed classes was threatened by the murder of Lala 
Ram Chandra in Kashmir, and, above all, during 
the reconversion of more than 30,000 Malkana Rajputs: ' 
xi om Islam to Hinduism in 1923, the two sections of the 

Arya Samaj co-operated and achieved remarkable 
results. 

The reclamation of the Malkana Rajputs forms a 
brilliant chapter in the history of Hinduism in modern 
tunes. The Malkanas were the descendants of Rajput 
converts to Islam made during the Muslim rule in India 
But they were Muslims only in name. They retained 
their Hindu customs and manners. They still con- 

1 Most of the information given in this section is derived from- 
Mahatma Hansraj by Sri Ram Sharma. fr0nL 



sidered themselves Rajputs and maintained their old 
caste organizations. Nevertheless they were regarded 
as Muslim by other Rajputs and excluded from the 
Rajput community. Towards the end of 1922, how- 
ever, their readmission into the Hindu fold became a 
live question owing to the following circumstances. 

In 1921 there was a Moplah rebellion in Malabar, 
Madras Presidency. The Moplahs were the descend- 
ants of Arab merchants who had settled on the West 
Coast centuries ago and married Hindu women whom 
they had converted to Islam. The unfortunate Khlla- 
fat agitation in 1920 roused the religious fanaticism of 
these people. They thought that a Muslim kingdom was 
going to be established in place of the British Govern- 
ment and declared a ‘holy war’ against all infidels. They 
murdered the Hindu police, looted Hindu houses, dese- 
crated Hindu temples and converted, at the point of the 
sword, a large number of Hindus — more than three 
thousand according to some accounts. As soon as the 
facts were made public, relief measures were organized 
by the Servants of India Society and the local Congress 
Committees. But the question arose whether those who 
had been forcibly converted would lose caste and become 
non-Hindus or whether they could go back into the 
Hindu fold. Some political leaders feared that their 
reconversion might strike a blow at Hindu-Muslim unity 
and check the political progress of the country. But 
Lala Hansraj, the President of the Arya, Pradeshik 
Pratinidhi Sabha, would not tolerate that kind of sloppy 
thinking. Though it was a far cry from the Punjab to 
Malabar, he stepped into the breach and issued an ap- 
peal for funds and sent Pandit Rishi Ram and other 
Arya Samaj workers to organize relief and to make ar- 
rangements for the reconversion of the unfortunate 
Hindus, who had been forcibly converted to Islam. 
Several local Hindu leaders and religious heads also 
co-operated with the Arya Samaj workers, and the con- 
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verted people were taken back into their respective castes 
in the Hindu fold. 1 It is these stirring events in Mala- 
bar in 1921 that made the reconversion of the Malkana 
Rajputs a live question in 1922. 

Here again it was the great Lala Hansraj 
that directed the movement. He was the head of the 
College section of the Arya Samajists. But his efforts 
were ably seconded by SwamI Sraddhananda, the head 
of the Gurukul section of the Samaj. In fact, SwamI 
Sraddhananda was the President and Lala Hansraj was 
the Vice-President of the Bharatiya Hindu Suddhi 
Sabha which was founded for this purpose at Agra. The 
work that the Arya Samajists had to do in this connec- 
tion was enormous. The Malkanas lay scattered in 
more than four hundred villages in Rajputana and the 
United Provinces. All these villages had to be visited, 
the spirit of the Malkanas had to be roused and the 
orthodox Hindus living there had to be persuaded to take 
back the reconverted Malkanas into their respective sub- 
castes on an equal footing. For it is to be remembered 
that the Malkana Rajputs had to become Hindus with 
their caste status restored, and not Arya Samajists with 
no caste distinctions. All the greater glory to Lala 
Hansraj, SwamI Sraddhananda and the other Arya 
Samajists who worked hard not for the advancement of 
their own Samaj, but for the good of the parent Hindu 
community as a whole. They had to face the opposi- 
tion of Muslim missionaries, who now awoke to what they 
called danger to Islam and tried to make the Malkanas 
conforming Muslims, so that they might be retained in 
the Muslim fold, and, when these attempts failed, tried 
to induce the orthodox Hindus, by appealing to their bigo- 
ti y , to keep out the Malkanas, who had been regarded as 
outcastes for generations. And they had also to endure 
patiently the advice of some of our political leaders who 

1 “ Two thousand and five hundred families who became Muslims 
were reconverted Origin , Scope and Mission of Arya Samaj , p. 117. 
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were afraid of the repercussions of the Suddhi move- 
ment on Hindu-Muslim unity— advice which is given 
only to Hindus, when they try to reconvert their own 
brethren who have been forced to embrace Islam, and 
not to the Muslim or Christian Missionaries who freely 
go about converting Hindus to their own religions often 
employing unfair means. But the task of persuading 
the conservative Rajput clans to take back the Malkanas 
into their fold proved the most difficult task of all. For 
there was no single organization for all Rajputs, with 
which negotiations could be carried on. Each sub-caste 
had its own organization and it had to be tackled sepa- 
rately. And sometimes the same sub-caste was spread 
over different localities, all of which had to be visited 
But ignoring all difficulties and hardships, Lala Hansraj 
and his men threw themselves into the work and suc- 
ceeded m securing their objects. And, at last, to set the 
seal of orthodoxy on what they had accomplished they 
called a general conference of all Rajputs. An unprece- 
dented meeting of the Rajputs of all sub-castes and ranks . 
from the ruling princes to the village headmen, was held 
at Brmdaban on the 30th and 31st of May 1923 and was 
presided over by Rajah Sir Nahar Singh of Shahpura, 
the descendant of the renowned Maharana Pratap. The 
Working Committee of the conference, consisting G f a 
hundred Rajput leaders, had already met on the 29th and 
decided that the. reconverted Malkanas should be admit- 
ted into the Rajput brotherhood and permitted to dine 
and smoke with, all the other Rajputs. The full con- 
ference at. its session on the 31st decided to endorse 
the resolution of the Working Committee and to imple- 
ment it by a Sahabhoj or common dinner the next day, 

With gratitude the work done by 
Sabha ' Accordin gly all the Rajputs assem- 
n the occasion, including the President, dined the 
ay with the converter! Mollrntmo w i 
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of Swam! Sraddhananda and Lala Hansraj. Three 
years later, Swam! Sraddhananda fell a martyr to the 
cause, when a Muslim fanatic sought for an interview 
and shot him dead in his sick bed at Delhi. 

The murder of Swam! Sraddhananda in 1926 was 
not an isolated event. It was only the culmination of a 
series of attacks on the Arya Samaj workers and of 
obstructions placed in the way of the religious activi- 
ties of the Samaj. In fact, the twenties of the present 
century were a, period of trial and tribulation for the 
Arya Samaj. Its very success in §uddhi work in 
Malabar, Rajputana and the United Provinces roused 
the wrath of fanatical Muslims. And those who hoped 
to promote Hindu-Muslim unity, always by unilateral 
concessions, found fault with the Arya Samaj for its 
propagandist activities, while the Government, in the 
interests of peace, often interfered even with its normal 
religious activities. And it was in the United Provin- 
ces that this interference was very noticeable. So much so 
that many enthusiasts in the Samaj felt that something 
should be done immediately to ventilate their grievan- 
ces and establish their rights. In these circumstances, 
the International Aryan League decided to convene an 
all-India Aryan Congress at Delhi to consider the 
situation. The Congress met on November 4, 1£>27 
and subsequent days. It was presided over by Lala 
Hansraj. Representatives from the* various parts of the 
country including prominent Arya Samajists like Lala 
La j pat Rai and Lala Dewan Chand attended it. Also 
many prominent Hindu leaders like Pandit Mad an 
Mohan Malavlya were on the platform. The most im- 
portant resolution before the Congress was about the 
remedies to be sought against the denial of religious li- 
berty to the Arya Samajists in various parts of the 
country. Many of the delegates assembled were for the 
immediate starting of Satyagraha— Mahatma Gandhi’s 
new spiritual method of redressing wrongs. But Lala 
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r 7 b ^ ' wiupiuuuse resolution was 
passed, empowering a newly appointed committee of 
sixteen members to decide the time and the occasion 
for starting Satyagraha in any locality, and in the 

UP ° n thC Arya Sama J ists oi India to 
eniol 10,000 volunteers and collect Rs. 50,000 for the 

purpose It is noteworthy that even Lala Lajpat Rai 
who had presided over the special session of the Indian 
.National Congress, which sanctioned the policy of non- 
co-operation m 1920, now said that, in devising remedies 
for their wrongs, they should do nothing in haste which 
they might have to repent at leisure. 

The Aryan Congress of 1927 was a. great success as 

\*T Stl ! fc ‘° n i 0f lhe feelm §' s of the Arya Samajists 
about the obstacles placed in their way, but its scheme 

ol batyagraha came to nothing. Not that the Arya 
Samajists were afraid of offering Satyagraha and under- 
going suffering, but that, in the opinion of their leaders, 
the situation in 1927 did not call for any extreme mea- 
sures. lhe opportunity came twelve years later in 1939 
and the Arya Samajists acquitted themselves creditably.’ 

or, ^during that year, when they were forced to offer 
Satyagraha 1 in the State of Hyderabad, which had put 

1 ? mn°S t l' e - lr praachers and congregations, no less than 
12,000 Satyap-ahis courted arrest and about two dozen 

1ST, ?, ™ J f ds ’ tlU ** ,ast the Nizam’s Government 
gelded to their demands and the Satyagraha movement 
as withdrawn on the 8th August, after eight months 

clopeSted rUK? ’ m * " ,an5r ° rth ° d0X HindnS had 

Prasad UpadM^p."^^ M ' ssi0n °f th * -2r,a SamS/ ” by Ganga 



i 


SWAM! DAYAN ANDA 


191 


The two sections of the Ai-ya Samaj mentioned 
above have drawn closer in recent years and their doc- 
trinal differences, if any, have been obliterated. For, at 
a special conference, held at Delhi on the 27th March, 
1934, of the Arya Samajists of both sections from all 
over India, it was resolved “ that in order to enter the 
Arya Samaj and to remain there, it is essential, in addi- 
tion to the ten principles, to believe also in and act ac- 
cording to those tenets which Swarm Dayananda has 
inculcated in his works on the basis of the Vedas.” 

VI . A 

The Arya Samaj, as we have said, is the church 
militant in the Hindu fold. It is a true expression of 
the militant personality of its founder. It has withstood 
persecution, as Dayananda withstood persecution during 
his lifetime. Its philosophy may be inadequate, its cry 
of “Back to the Vedas” may do scant justice to the con- 
tinuity of the Hindu spiritual tradition and its inter- 
pretation of the Veda may be arbitrary, but there is no 
denying the fact that it has played and is playing a 
glorious part in the regeneration of Hinduism in modern 
times. For it is much more vitally connected with 
Hinduism than the Brahmo Samaj. Some of the mem- 
bers of the Brahmo Samaj go to the extent of saying 
that they are not Hindus. But let us hear what Lala 
Lajpat Rai says of the Arya Samaj and its connection 
with Hinduism. He says: — 

“ It is a champion of Hinduism in more senses than one. Its 
members are proud of Hinduism. They have no hesitation, and 
will never have any, in staking everything they possess in defence - 1 
of the Hindu community. But the strength of the advocate lies 
in maintaining his independence, in spite of his identifying him- 
self with the cause of his client .^ 1 

He goes on: — 


V The. Arvrt S'hwiiti . : n $77 



THE RENAISSANCE OF HINDUISM 

" Hinduism created the Arya Samaj. Hinduism has vita- 

u y , e , n r U f h l ? save ltSe5f by ° th ? r means > if the Arya Samai 
should fail it : but the death of the Arya Samaj would be an ever- 

bsjmg shame to those on whom the mantle of Dayananda has 
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The history of the Theosophical Movement in 

a^lSrsian lad^ 118 ^ 411 Helena Petrovna Blavatsky! 
a Russian lady, who was reputed to possess ex- 
traordinary occult powers. She states again and aimin 
in her writings— and her statement is repeated later bv 
her disciple, Mrs. Besant-that she started the molZeZ 
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asters, living unseen somewhere in Tibet. It seems 
that, according to the orders of one of these Masted 
adame Blavatsky went first to Cairo in 1870, then to’ 
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net quarter of the nineteenth century is 
association which is called the Theo- 
A its headquarters at Adyar, near 
of this organization is called a 
_ consisting of not less than seven 
A group bf such lodges, not less than seven 
may constitute themselves into a, national 

societies and lodges 
The central ruling bodv 
organization is called the General Cotrn- 

, a, Vice-President, a Trea- 
becretary, the Secretaries of the 
an d ^ ve additional members elected 
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Paris and then to the United States of America in 1874 
in order to create interest in the truths of Ancient Wis- 
dom. At this time there was a great revival of interest 
in spiritualistic phenomena in the United States and 
there were investigations and discussions in newspapers 
as to whether the things revealed by mediums were 
genuine or false. Colonel Olcott was one of the investi- 
gators, and his record of investigations was afterwards 
published in the form of a book — People from the other 
world. Madame Blavatsky met Colonel Olcott for the 
first time on 17th October, 1874. Though the Colonel 
was interested in spiritualism before he met Madame 
Blavatsky, he had no idea of the philosophy of occultism 
in which she had a firm faith. We have an indication 
of this faith in a note which she wrote at that time. Here 
she says: — 

“ The world is not prepared yet to understand the philosophy 
of occult sciences — let them assure themselves, first of all, that 
there are beings in an invisible world, whether spirits of the dead 
or elementals, and that there are hidden powers in man, which are 
capable of making a god of him on earth .” 1 

While Madame Blavatsky was living in New York, 
Colonel Olcott and many others, who were interested 
in spiritualism and occult phenomena, used to meet her 
in her rooms. At one of these meetings on the 7th Sep- 
tember 1875, Olcott suggested that a society might be 
formed for the purpose which they all had in view. The 
suggestion was approved by Madame Blavatsky, and 
then and there all the people present agreed to form 
a society. Subsequently it was resolved that the society 
should be called the Theosophical Society and that Colo- 
nel Olcott should be the first President and Madame 
Blavatsky the Corresponding Secretary. At first the 
objects of the Society were stated briefly as follows: — 
“ The objects of the Society are to collect and dif- 
fuse a knowledge of the laws which govern the 

1 The Golden Book of the Theosophical Society, p, 8, 
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universe.” 1 But later this statement was considerably 
■ expanded as follows: — 

“ The objects of the Society are various. It influences its 
fellows to acquire an intimate knowledge of the natural law* 
especially its occult manifestations. . . . The Society teaches 
and expects its fellows to personally exemplify the highest 
morality and religious aspiration; to oppose the materialism of 
science and every form of dogmatic theology ... to make 
known among Western Nations the long suppressed facts 
about Oriental religious philosophies, their ethics, chrono- 
logy, esoterism, symbolism; to counteract as far as possible the 
efforts of Missionaries to delude the so-called “ Heathen ” and 
“Pagans” as to the real origin and dogmas of Christianity. 
. . . . ; to disseminate a knowledge of the sublime teach- 
ings of that pure esoteric system of the archaic period which are 
mirrored in the oldest Vedas, and in the philosophy of Gautama 
Buddha, Zoroaster and Confucius ; finally and chiefly, to aid in 
the institution of a Brotherhood of Humanity, wherein all good 
and pure men, of every race, shall recognize each other as the 
equal effects (upon this planet) of one Uncreate, Universal, 
Infinite and Everlasting Cause .” 2 

During the first three years of the history of the 
Society there was not much activity. The informal 
gatherings, in Madame Blavatsky’s rooms, of people 
interested in occultism continued, and Madame Blavatsky 
published her first great work — Isis Unveiled. Also- 
correspondence was opened with Swam! Dayananda 
Saraswati, the founder of the Arya Sanaa j in India, and, 
as we have seen, a pact was formed between the Theo- 
sophical Society and the Arya Samaj to work together 
for the revival of the ancient wisdom of the Vedas. To- 
wards the close of 1878 the founders of the Theosophical 
Society, we are told, received orders from their Masters 
in Tibet to go to India for their work. Accordingly they 
arrived in Bombay on 16th February 1879, and were wel- 
comed by the members of the Arya Samaj. On arriving 
in India, Colonel Olcott quickly saw how he could help 
this country and reorganize Indian life on national lines 

1 The Golden Book of the Theosophical Society, p. 23, 

2 Ibid,, p* 26. 
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and check the activities of Christian Missionaries. In the 
very first Convention held in Bombay that year, he spoke 
about the reform of education and the revival of Sans- 
krit learning and arranged for an exhibition of Indian 
arts and crafts. Next year he went to Ceylon on the 
invitation of the Buddhist High Priest, Sumahgala, the 
Principal of the Vidyodaya College for Buddhist priests 
in Colombo. Here both Colonel Olcott and Madame 
Blavatsky took the Pancasila, declared themselves Bud- 
dhists and threw themselves whole-heartedly into the 
movement for the revival of Buddhism. The Colonel 
then wrote his famous Buddhist Catechism , which be- 
came a textbook in all Buddhist schools that were orga- 
nized by him throughout the island. He travelled from 
village to village in Ceylon, gave lectures and roused the 
people to the glories of their own religion. Thus he 
did for Buddhism in Ceylon what Mrs. Besant did later 
for Hinduism in India. 

. During 1882 , the founders of the Theosophical 
Society made Adyar their headquarters and gathered 
many enthusiastic workers around them. Colonel Olcott 
always paid attention to the side of organization, while 
Madame Blavatsky paid attention to the side of occult- 
ism. She was said to be in communication with the 
Hierarchy of Masters, whose devoted servant she de- 
clared she was. Through her occult powers she could 
herself produce some occult phenomena, and also her 
Masters, it is said, gave her permission to use some 
of their own miraculous powers, so that she might carry 
-conviction to the minds of people that this material 
visible world was not all. Some of these phenomena 
consisted in precipitating’ letters, in producing material 
objects out of nothing and in getting messages out of 
etiier. At this time several members of the Society are 
alleged to have received letters and messages from the 
Masters. While Theosophists believed that these pheno- 
mena an these letters were genuine, others began to 
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entertain suspicions about their origin, and so the 
/Society for Psychical Research, London, deputed one 
Richard Hodgson to investigate the facts and send a 
report. He arrived in India, collected evidence, examined 
witnesses and reported that the letters had all been forged 
by Madame Blavatsky, that she was a charlatan and a 
trickster, and that Olcott and others were simply duped 
At this juncture Madame Blavatsky fell ill and had to 

if™ .u a a a y ; After some sta - v on th » continent, 
she settled down in London in 1887 and wrote and pub- 

lished m two volumes her second great work The Se 

cret Doctrine. It was the task of reviewing this book for 
the Review of Reviews”, then edited by W. T. 
Stead, that proved a turning point in the stormy career 
of Mrs. Besant. 3 


Mrs. Besant had separated from her husband and 
had been a leader in freethought, along with Charles 
Bradlaugh, and a socialist agitator and member of the 
rabian Society, along with the Webbs and George Ber- 
nard Shaw. In her Autobiography 1 she vividly describes 
the effects of the reading of The Secret Doctrine on 
her mind and the results that followed:— 

“ A fortnight passed, and then Mr. Stead gave into 
iny hands two large volumes. ‘ Can you review these? 

y young men all fight shy of them, but you are quite 
mad enough on these subjects to make something of 
them ?’ I took the books, they were the two volumes of 
The Secret Doctrine written by H. P. Blavatsky. 

“ Home I carried my burden, and sat me down to 
read. As I turned over page after page, the interest 
became absorbing; but how familiar it seemed; how my 
mind leapt forward to presage the conclusions, how 
natural it was, how coherent, how subtle and yet how 


* Autobiography, Adyar Edition, 1939, p. 440-445 
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intelligble ! I was dazzled , blinded by the light in which 
disjoined facts were seen as parts of a mighty whole 
and all my puzzles, problems, seemed to disappear . . ' 
and in that flash- of illumination I knew that the wearv 
search was over and the very truth was found.” 7 
. She wr ? te her review of the book and asked for 
an introduction to the author and went and saw Madame 
Blavatsky. At the second meeting she asked her about 
the Theosophical Society and said she wished to join 
1 \ , Madame Bla vatsky looked at her piercingly and 
said Have you read the report about me of the Society 
for Psychical Research?” Mrs. Besant replied, “No 
I never heard of it, so far as I know.” “ Go and read 
it and if, after reading it, you come back-well ”. And 
nothing more did she say on the subject. Mrs Besant 
borrowed a copy of the report and read and re-read it 

She thought that ** <***!- 
which Hodgson drew were preposterous. “ Was 

the writer of The Secret Doctrine this miserable im 

postor th s accomplice of tricksters, this foul and loath" 

. W deceiver, this conjuror with trap-doors and sHdtg 

Report asi r hed al “ d ‘ he “d Bmg thf 

‘° ^ Theos °P hi “l Publishing Company’s office 

T“rr- *° be “ “a Fetw 
Th «> upb>cal Society. She writes: “On r- 

RoadfwhektfeStd H b p t0 °B 2 ^ 1 ° LanS<W 

ber. bent down andl^hey hnt° “id ^ 

, joined the Society?’ 

‘You have read the Report ? ’ 

Yes.’ 

- ;V:' ' ‘ Well?’-. ' ' ' 

before her and clasped her hand in 
ht into her eyes. 

Society on May' 10 
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‘My answer is, will you accept me as your pupil, 
and give me the honour of proclaiming you my teacheh 
in the face of the world ?’ ' ' 

“ Her stern, set face softened, the unwonted gleam 
of tears sprang to her eyes : then with a dignity 
more than regal, she placed her hand on my head— 

‘ You ate a noble woman. May Master bless you P ,f 


Madame Blavatsky had gathered round her in hep 
rooms in London a band of disciples to whom she gave 
feci et occult teachings with a view to bringing them 
into contact with the Hierarchy of Masters, and now 
Mrs. Besant joined this group. This is the beginning 
of the so-called E. S. These two initials first indi- 
cated the Esoteric Section of the Theosophical Society. 
But a year later the name was changed to the Eastern 
School of Theosophy. > 

In the Preliminary Memorandum issued in 1888 
^f^ ame Blavatsky opening this section she says 
that the general purpose of the Esoteric Section is to 
•prepare and fit students “ for the study of practical 
occultism or Raj Yoga.” The real Head of the Section 
was a Master,, of whom Madame Blavatsky was said to 
be the mouthpiece. Through her each member of the sec- 
faon would be brought more closely than hitherto under 
His influence and care, if found worthy of it. It was 
only by this, select group of brave souls hungry for 
genuine spiritual development that the Theosophical 
Society could be brought back to its original lines. 

Calling for applications to join this group, Madame 
Blavatsky gives us some interesting historical informa- 
tion m the following passage: — 

. “ Let eve fy member know, moreover, that the time for such 

z c : :: a T m iT is lim t ted - The wr;ter ° f p™** i S 

(she was then fifty-seven) ; her life is well-nigh worn out and 
f may e summoned home "any day — almost any hour. And 

'Itt ner Diace is -fill A/1 *+ri t. - :» . 
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more learned than herself, still there remain but twelve years: 
.(Italics are her own) to the last hour of the term— namely till 
December the 31st, 1899. Those who will not have profited bv 
the opportunity given to the world in every last quarter of a 
centuiy, those who will not have reached a certain point of psychic 
and spiritual development or that point from which begins the 
<ycle of adeptship, by that day— those will advance no further 
than the knowledge already acquired. No Master of Wisdom 
from the East will himself appear or send any one to Europe or 
America after that period, and the sluggards will have to- 
renounce eveiy chance of advancement in their present incar- 
nation— until the year 1975. Such is the Law, for we are in Kali 
BlaCk A §' e ~ and the restrictions in this cycle the 

fnsupSe ^ Whidl WiU ^ “ I897 ' are §reat and 

Colonel Olcott was at first opposed to this new ven- 
ure of Madame Blavatsky, for he did not want to have 
a repetition of the events that led to Hodgson’s Report. 
But we are told he had to give up his opposition, when 
aktter from the Master Himself was mysteriously ‘ pre- 
cipitated ’ into his cabin while he was sailing for Eng- 
land from the Adyar Headquarters to meet Madame 
Blavatsky and discuss the question with her. The let- 
ter commanded him to confine himself to the adminis- 
trative details of The Theosophical Society and to allow 
full freedom to Madame Blavatsky to develop the occult 

and t ^SlfiA ncern with administrative details- 

fie' controlled nVur ? so far as her strong nature can 

be controlled. But this you must tell to all: with occult matters 

she has everything to do. We have not abandoned he She l 
not given oyer to chelas. She is our direct agent " ’ 

P> r ? wr ii® s ^ aster in his own handwriting and in 

II t i ^ haS been P ubiished L eSer No 

Series Thf< rS - fr °' n l me MmterS ° f Wisdo ™> First 
A w ° 0 rigIna ls now preserved at Adyar, 
b °, the A S - was continued. And when Madame 
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later on, when Colonel Olcott died in 1907, she became 
its President and remained its President till the day of 
her death in 1933. 


It is a strange fact that one of the most outstand- 
ing figures in the history of the Hindu Revival of the 
nineteenth century is this lady — Mrs. Annie Besant, the 
pupil of Madame Blavatsky. Though an Englishwoman 
technically by birth and a free thinker in her opinions 
before she joined the Theosophical Society, she passion- 
ately claimed in later life that she was a Hindu in her 
former birth and that she remained a Hindu at heart. 
There is a sublime pathos as well as passion in all her 
references to her love of India, which she looked upon as 
her own motherland, to her love of the Indian people, 
whom she looked upon as her own people, and to her love 
of Hinduism and Hindu scriptures, which she looked up- 
on as a sacred heritage and, above all, in her devotion to 
that most baffling Beloved of the Hindus — the Avatar of 
the Bhagavad-Gita. 

Mrs. Besant was invited to come to India to attend 
the Theosophical Conference in 1892 and from her reply* 
we see that already the love of India had taken posses- 
sion of her heart. She wrote : — 

“ Ere long I hope to stand face to face with you — 
I to whom India and the Indian people seem nearer than 
the nations to which by birth I belong. Born last time 
under Western skies for work that needs to be done, I do 

not forget my true motherland (India) .When 

Karma opens the door I will walk through it.” 

The door opened next year and Mrs. Besant landed 
in India on the 16t‘h November, 1893. 1 2 She was then 


1 Quoted in the Adyar Pamphlet No. 182, p. 10. 

55 Exactly fifty years from this date, on the 16th November, 1943, Dr 
Annie Besant’ s statue was unveiled on the Madras Marina by Sir C. P 
Ramaswami Iyer, Dewan of Travancore. 
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forty-six years of age. She has placed on record hi 
feelings at the time:— 

1n “ When 1 landed here for the first time, I knew wh; 
oveof country meant. For then the whole life came o 

0 flower and ta ught me the fragrance of the land th- 
s your own, the. love of a crowd merely because Aey„ 

com7to°th nt T en “I 1116 feding that at last you hav 
a 0 [he place you have loved and tried even blind! 

to serve before yet you have trodden on its soil ” ' 

he 1 th , ereafter . m ade India her home, wore Hindi 

revivalof a H OP ? d Hmduwa y s of life and worked for th< 
for f , f Hlnduism and the uplift of the Indian natior 

Ztvf/T W ^ ^ a ‘ Ady - » 19.33, "agei 
Possessed very , weI1 be,,eve tha; Mrs. Besanl 

— 


Z c ^ i y 5 mt ‘ on Kfe-son, husband, 
an example of nobility and purity great as 
can depict We have in Him the highest 

ixr r can be carrkd - » «» 

” f„‘ ’ “««”«, yet never found want- 

nspinng an ideal through the length and 

wlra there is a perfect humanity, adapting- 
sing circumstance of life, but in Sri Krishna 

and ;ot” oon?rt£ Sh O? 

her natural way^SlJT’ 'u her ° wn mind 
ive feeling tha/cL b u* 5 h f rSeH ex P ! «ned one 
der last one belt u aS v a 1 ° f Iate several Vidian 
i the close of tw t 7 ^ lrtl as Annie Wood, was 
fas onlv a gap of threeT ^ the ^“ning of 

■ Iarly how L * ?' She rec °hected Inci- 

G > ru „" she was then the grand-daughter 
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there is something more, some subtle gleam of divinity, of half- 
heard melody, of elusive fleeting grace, scarce seen but sensed. 
Truly we see in Him human greatness as politician, as statesman, 
as a guide of nations, as the stern rebuker of Duryodhana, the 
tender friend of Arjuna and Yudhishthira, as the speaker of the 
Bhagavad Gita. But there is another side to this heroic figure, 
more difficult for the modern mind to grasp, it is the spiritual 
aspect, the form of the Divine Child, the Lord of Love and Life, 
the Universal Self revealing Himself to the individual self as the 
Spouse and Lover of each. 1 

And who without possessing a Hindu heart could 
go on a pilgrimage, as Mrs. Besant did in 1901, to the 
ca,ve temple of ice at Amarnath 16,000 feet above the 
sea in the Himalayas, walking barefoot on the snow and 
bathing in the ice-cold stream beside the cave before en- 
tering the temple? Again, like ail pious H-indus, Airs. 
Besant loved to reside in the sacred city of Benares, 
where, only five years after she arrived in India, she was 
able to found the Central Hindu College, which later be- 
came the nucleus of the Hindu University. “ At Bena- 
res ” says Dr. Antndale, “ Dr. Besant was Indian more 
than in any other place. She was happy in Benares, I 
think, as nowhere else, not even at Adyar, the Southern 
Indian home she loved so dearly.” There is no doubt 
tha t her best work on behalf of Hinduism was done 
when she was in Benares. For it was here that she 
delivered her fervent lectures on Hindu ideals and pro- 
duced her popular translation of the Gita, her admi- 
rable summaries of the Ramayana and the Mahabha- 
rata and her helpful text-books on Hindu, religion and 
ethics. 

V 

Mrs. Besant had marvellous energy a,nd powers of 
oratory and organization, and she used them all in the 
service of her “beloved motherland” — India. For over 
a generation she travelled up and down this vast coun- 

' 1 Hindu Ideals, p. 152-153. 
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try, besides making voyages to Europe, America and 


Australia, delivering innumerable lectures 


rousing 


Indians to a sense of the greatness of their religion 
and organizing every form of activity which would make 
India once again as great as she had been in ancient times. 
She began with religion and very soon added education 
to it and finally plunged into politics, journalism and 
social reform, and in every one of these fields she dis- 
played tremendous energy and driving power. For 
instance, we are told by Babu Bhagavan Das, her co- 
worker in the Central Hindu College, that in 1903 travel- 
ling in Bombay, Kathiawar, .Gujarat, Raj pu tana,, Malwa 
and the Punjab, she visited twenty-three towns in fifty- 
two days, giving two lectures in each place/besides hold- 
ing conversaziones and question-and-answer meetings, 
and that in December 1928, when she was eighty-one, she 
attended a whole day’s session of the All Parties’ Con- 
vention at Calcutta and sat up in the succeeding night 
at the Congress session from 8 o’clock in the night to 
3 o’clock in the morning, cross-legged in Indian fashion 
on the hard floor of the wooden dais, almost without 
changing posture, and that, in the summer of the very 
next year 1929, she visited by aeroplane twenty-two 
towns in Middle and Eastern Europe and gave more than 
fifty lectures on Theosophy in twenty-three days. 1 Surely 
the Hindu heart had an European lining. Thousands 
of men and women who listened to her lectures on the 
greatness of India or the glories of Hinduism in the ear- 
1 y years of the present century were either moved to tears 
or swept off their feet and implicitly endorsed the title 
once given to her on the spur of the moment by a great 
Sanskrit scholar at Benares, who, quoting from Dandin, 
hailed her as Scrva Sukla Samsvati, the All-White God- 
dess of Wisdom. One can very well imagine, even if 
one as not actually experienced, the effect of perorations 
ike the following, which we find at the end of her 
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lectures on “Hindu Ideals” given to the students of the 
Cenral Hindu College, Benares : — 

“ And if Hindus do not maintain Hinduism who shall save it? 
If India’s own children do not cling to her faith, who shall guard 
it? India alone can save India, and India and Hinduism are 
one. No one in a Western body can do what you can do. No 
love of mine for India, no fulness of service, no completeness of 
devotion, can do in this alien body what you, India’s sons, can 
do. A Hindu is born, he is not made. No amount of 
service to Hinduism, no practice of Hindu teachings, no train- 
ing in Hindu wisdom, can make a non-Hindu into a Hindu. 
Hence, even those of us who have Hindu hearts, and have past 
Hindu lives behind us, can only help you; the main work, you 
must do for yourselves. 

“Make no mistake. Without Hinduism India has no 
future. Hinduism is the soil into which India’s roots are struck, 
and torn out of that she will inevitably wither, as a tree tom out 
from its place. Many are the religions and many the races 
which are flourishing in India, but none of them stretches back 
mto the far dawn of her past, nor is necessary for her endurance 
as a nation. Every one might pass away as they came, and India 
would still remain. But let Hinduism vanish, and what is she’ 
A geographical expression ” of the past, a dim memory of a 
perished glory. Her history, her literature, her art, her monu- 
ments, all have Hinduism written across them. Zoroastrianism 
came for refuge and her sons have found asylum and welcome in 
India; but Zoroastrianism might pass, and India would remain. 
Buddhism was founded here, but Buddhism has disappeared and 
India remains. Islam came a wave of conquest, and the Musul- 
mans form a part of the Indian people, and will share in the 
making of the future; yet Islam might pass, and India would 
remain. Christianity has come, and Christians rule the land 
!!!!,u m9UenCe its steps; yet Christianity might pass and India 
would remain. India lived before their coming; India could live 
after ^ their passing.. But let Hinduism go, Hinduism that was 
India s cradle, and in that passing would be India’s grave. Then 
would India with India’s religion be but a memory, as are Egypt 
and Egypt s religion now. India wnuld ' . 


, t-, . ^ wui a mcLuuiy, as are xLgvnt 

and Egypt s rehpon now. India would remain then as a subject 
or the antiquarian, the archaeologist, a corpse for dissection, but 
onger an object of patriotism, no longer a Nation , . . ” 

Mrs. Besant’s g-enerosity was as great as her elo- 
quence or energy. The proceeds of her lectures out- 
side India and the bequests that were made to her as 
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The proposal to establish a Hindu University at 
Benares was originally put forward in 1904 at a meet- 
ing held at the Mint House in that city with H. H. the 
Maharajah of Benares in the chair. Then in October, 
1905 a prospectus of the University was published and 
circulated, and in December of the same year, it was 
discussed at a meeting held in the Town Hall, Benares, 
at which representatives of the Hindu community from 

; ; a - A Short ' Biography of Dr, Amtie Besant,, p. 69 . ■ " . 


well as the funds that were placed in her hands were 
all utilized in the service of the Motherland. Sri 
Prakasa tells us that once his father, Babu Bhagavan 
Das, when he was the Secretary of the Central Hindu 
College, received a cheque from her for £ 1500, which 
was the proceeds of a single lecture of hers in America. 
In the letter that accompanied the cheque she wrote, “If 
only every lecture of mine gave as much, the dear 
C. H. C. would not be in want.” Bhagavan Das tells 
us that once a Spanish gentleman dying in Cuba left a 
legacy of two and a half lakhs of rupees to Mrs. Besant 
and Colonel Olcott in equal halves without any condi- 
tions and that Mrs. Besant gave her share away at once 
to the Central Hindu College and the Colonel gave his 
share to the Theosophical Society. No wonder that 
people had boundless confidence in her and put lakhs 
of rupees in her hands to be disposed of as she thought 
fit. Mr. Jinarajadasa tells us that he saw a man on a 
railway station platform, as the train was leaving, put 
into her hands without saying what was in it an enve- 
lope with notes for ten thousand rupees. 1 And it is 
well known how, when Pandit Madan Mohan Malaviya 
came forward with his Hindu University scheme, Mrs. 
Besant made a gift of her Central Hindu College, which 
she had built up with such great love and enthusiasm, 
so that it might form the nucleus of the University. 
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various provinces and a number of distinguished edu- 
cationists were present. Next year (1906) the scheme 
was approved by the Sanatana-Dharma Mahasabha at 
Allahabad. And it also met with the approval of the 
press and the public. But, owing- to various circum- 
stances, the proposal had to be put off year after year 
till 1911, when a revised prospectus was published, the 
sympathy of the Government of India was obtained for 
the scheme, and deputations were organized for raising 
the necessary funds, . In a few months, promises of 
donations of neai ly thirty lakhs of rupees were received 
from the public. The Ruling Princes of India were then 
appi oached and their patronage was secured in the 
sacred cause. The soul of this whole movement was 
Pandit Madan Mohan Malaviya, the great Hindu leader 
of Allahabad, who is rightly known as Dharmatma and 
whose long life is one continuous service to the Mother- 
land. He is veiily the Father of the Benares Hindu 
University. He was its Vice-Chancellor for twenty 
years from 1919 to 1939. 

xhe Bill for establishing the University was intro- 
duced in the Imperial Legislative Council by the then 
Education Member, Sir Harcourt Butler, in March 
1915 and was passed in October. The Act came into 
oi ce : in 1916, and Lord Hardinge, the Viceroy, laid the 
foundation stone of the University on the 4th February. 
Today the Benares Hindu University is the bio-o-est 
residentiai University in India with a campus of" over 
1300 acres of land and with nearly four thousand stu- 
dents on its rolls. The following extract from the bro- 
chure published on the occasion of the Silver Jubilee of 
the University in 1942 shows the progress made by the 
institution during the first twenty-five years of its ex- 
istence — VTcu t-' . .'-'''.A. V y '■ 

“The University is a new town in itself. It has laid nut 
twenty-five miles of road, seventeen miles of which have been 
metalled. Over two hundred buildings and colleges, all in the 
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Warrior, 


fearless, quixotic- 


Hindu style of architecture surmounted with towers reminiscent 
of temples and faced with ornamentation of well-known Hindu 
symbols, adorn the University grounds. . . . There are 

twelve colleges and a splendid library. • There are seven spacious 
hostels which provide accommodation for over two thousand 
students who live on the grounds of the University. There are 
extensive playgrounds for cricket, hockey, football and tennis, 
akharas for wrestling, and a big gymnasium, the Shivajx Hall, 
for physical culture. There is a dairy for the supply of milk to 
the residents of the University. Being outside the municipal 
limits of Benares, the University provides its own supply of water 
and electric light and has its own conservancy service. There 
are over seven miles of electric line and over five miles of pipe 
line and over six thousand and five hundred electric points 
installed throughout the various colleges, hostels, laboratories, 
workshops and residences. Altogether the University presents 
the appearance not only of a model town, but reminds us also of 
the glories of Nalanda and Taxila and of other ancient seats of 
learning where Hindu sages taught and fed ten thousand students 
at a time.” 

But, while rejoicing in all this progress, we should 
not forget that it was the Central Hindu College of Mrs. 
Besant that furnished the solid foundations on which this 
noble structure of the Benares Hindu University has 
been raised. It was with the Central Hindu College and 
the schools connected with it that the University began 
its work in 1917. India owes a great debt of gratitude 
to Mrs. Besant for many things, not the least of which 
is her generous gift of the Central Hindu College — not 
merely its grounds and buildings, but the spirit in which 
it was run, which made the starting of the Benares Hindu 
University possible. 

Another aspect of Mrs. Besant’ s generosity is her 
unflinching self-sacrifice for all her friends and co- 
workers as well as for the causes she advocated through- 
out her long life — from the days when she befriended 
Charles Bradlaugh in England to the time when she 
fought for Home Rule in India. Dr. Arundale, in his 

W arrior, says : 
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ally generous to her foes. Sometimes we who fought with her 
rather wished that she had a little more of the world’s method of 
fighting than' of that' very essence of almost reckless chivalry 
which was hers. We sometimes felt, just a trifle, aghast at the 
generous nature of her treatment of those to whom she was 
opposed, and who injured her .” 1 

VII 

To estimate the services of Mrs. Besant to Hinduism 
we have to take into consideration the state of religion 
in this country when the Theosophical Society began its 
work here. Mrs. Besant herself, in a lecture delivered 
in 1909, describes the condition of India when the found- 
ers of the Theosophical Society set foot on Indian soil 
in 1879. She says: — 

"Scepticism and materialism had eaten out the life of the 
nation. The crowds of the so-called English-educated classes 
were followers of Huxley, Mill and Spencer, and they had entirely 
forgotten their own literature, were contemptuous of the past and 
hence hopeless for the future; they were copying English ways, 
English manners, filling their houses with English furniture to 
the destruction of Indian arts and crafts. They had lost all 
national spirit. Despiritualization had brought about national 
degeneracy. There was no activity of national life, no pulsing of 
the national heart. Read the papers of the dav and judge for 
.yourselves .” 2 

And in her book, Indio., cl- Natiofn, she Quotes the 
following comment of one of the papers of the day, the 
Amrita Bazaar Patrika, on the first lecture of Colonel 
Olcott in India in 1879. The paper wrote :• — 

“ What can the doctor do when the patient is al- 
ready stiff and cold ? India is dead to all sense of honour 

and glory Talk of regenerating India to the 

Indians! You might as well talk to the sands of the 
sea.” 

Indeed, even when Mrs. Besant came to India in 
1893, fourteen years after the founders of the Theoso- 
phical Society, Indians told her that India was dead and 

11 Dr. Besant: Warrior ; p, 14 
2 The Work of the. T. S. m 


k 


India, p. 
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smiled sadly at her statement that India was not dead 
but sleeping. 1 

While all this may be quite true of the general 
state of India at the time, we should not forget that 
already there had emerged other points of light than 
the Theosophical movement out of the darkness. We 
must not forget that in 1879 Dayananda Saraswati, Sri 
Ramakrishna Paramahamsa, Maharsi Debendranath 
Tagore and Keshub Chander Sen were alive and spon- 
soring the movements that are connected with their 
names. Dayananda Saraswati founded the Arya Samaj 
in 1875. He was, as we have seen, in correspondence 
with the Founders of the Theosophical Society, before 
they came to India and both the Samaj and the Society 
worked together for three years — 1879-1881. Sri 

Ramaki ishnn Paramahamsa had by 1879 completed his 
sadhana and begun to gather round him a band of disci- 
ples to whom, for the next seven years, he was to pour 
forth the ti easures of his heart in the form of talks which 
constitute the Gospel of Sri Ramakri shna Paramahamsa. 
Keshub Chander Sen had seceded from the Adi Brahma 
Samaj and its leader, Maharsi Debendranath Tagore, 
m 1866 and formed a new Society called the Brfihmo. 
Samaj of India,. And when, after the storm created by 
his daughter’s marriage, many of his own followers se- 
ceded from him and established the Sadharan Brahmo 
Samaj in 1878, he came out with his Navavidhan or 
New Dispensation in 1881, in which he tried to harmo- 
nize Brahmoism and Christianity. But the Reformist 
movements like the Brahmo Samaj, the Prarthana Sa- 
maj and the Arya Samaj rejected a good deal of what 
most Hindus cherish as sacred, and hence their scope 
was rat ^ er limited. The Ramakrishna Movement which 
covers the entire field of Hinduism was fully organized 
omy some years later . For it was onlv after 1 8Q7 wFen, 
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Swam! Vivekananda returned home from his great 
triumph at the Parliament of Religions at Chicago, thdt 
he made a tour through India and roused Indians from 
their sleep and organized the Ramakrishna Mission for 
the splendid work it is doing. In the meantime the Theo- 
sophical Society continued its good work. It was not 
at first concerned with reform of any kind. It was con- 
cerned with making the world recognize the spiritual 
greatness of India and the value of the hidden treasures 
of the Eastern religions— Hinduism and Buddhism. It 
was concerned with making Europeans and Americans 
look upon Asiatics as their brothers from whom they 
could learn much in spiritual matters. Even Farquhar, 
the Christian Missionary writer, who has given an ex- 
tremely unfavourable account of the Theosophical So- 
ciety in his Modern Religions M ovements in India, admits 
the service rendered by the Society to Hinduism and 
Buddhism. . He says 1 that “ for several decades Hindu 
and Buddhist thought and civilization were most un- 
justly depreciated and unmercifully condemned by Mis- 
sionaries, by Europeans in general and even by some ' 
Hindus", and so there was good reason for such a cru- 
sade in defence of them as was undertaken by the Theo- 
sophists. The Society has moreover popularized in 
Europe and America a number of the best oriental 
scriptures like the Upanisads and the Bhagavad-Gita, 
taught the Western nations to sympathize with the 
orientals and to treat them as brothers and restored 
the self-respect of the Hindus and Buddhists in India. 
This is certainly great service. 

But it is claimed that the Theosophical Society has 
done more for India. In the lecture referred to above 
Mrs. Besant claims that, not only in the revival of reli- 
gion but also in the organization of Industrial Exhibi- 
tions, the founding of the Indian National Congress, the 

1 Modern Religious Movements in India, p. 288. 
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preaching of Swadeshi, the elevation of the Depressed 
Classes, the launching of temperance propaganda, 
the prohibition of child marriage, the education of girls 
and the introduction of moral and religious instruction 
in Hindu Schools, the Theosophical Society took the lead 
at a time when either such measures were unpopular or 
the people were indifferent. This is rather an overstate- 
ment of facts, because the leaders of the Brahmo Samaj 
in Bengal had been working hard at many of these 
reforms for some years before the Theosophical So- 
ciety came to India. However, let us not quarrel about 
it, let us confine ourselves, on the other hand, to the 
religious revival which was at first the main plank in 
the Theosophical platform. 

It may be said at once that it is not any truncated 
type of Hinduism that Mrs. Besant preached under the 
auspices of the Theosophical Society. It was not the 
Upanisads and the Gita alone that she drew upon, but 
also the Epics and the Puranas, the Smrtis and the Dhar- 
ma-sastras, the legends and the tales of our religious 
tradition. She stood at first for entire Hinduism — 
its philosophy, its ethics, its modes of worship, its Yoga 
practices, its rites and ceremonies and its Varnasrama. 
dharma. Her exposition of the Hindu doctrines re- 
garding Karma and Reincarnation, Yoga and Dharma, 
and Devas and Avatars was indeed an eye-opener to 
many Hindus. And so also was her defence of Hindu 
rituals, customs and practices at a time when most 
Hindus were taught to look down upon them as mere 
superstitions. For instance, in a lecture delivered in 
November, 1914, in the Madras Presidency College, Mrs. 
Besant said, “And so I come back to the point with 
which I started : that, after a study, of some forty years 
and more, of the great religions of the world, I find none 
r-., none so scientific, none so philosophical, and 
jiritual as the great religion known by the 
unduism. The more you know it, the more 


none so i 
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you will love it; the more you try to understand it, the 
more deeply will you value it.” 

Her fervour, her eloquence, her energy, her per- 
sonality and her prestige as a lady belonging to the rul- 
ing race as well as her whole-hearted support of the en- 
tire edifice of Hinduism and her denunciation of the 
scientific materialism of the West took the country by 
storm for several years and led to a wide-spread reli- 
gious awakening among Hindus. Rightly does Sir 
Valentine Chirol, speaking of the Hindu Revival in his 
Indian Unrest , say that certainly no Hindu has done 
so much to organize and consolidate the movement as 
Mrs. Besant. He asks, “ Is it surprising that Hindus 
should turn their backs upon our civilization when a 
European of highly-trained intellectual power and with 
an extraordinary gift of eloquence comes and tells them 
that it is they who possessed the key to supreme wisdom, 
that their gods, their philosophy, their morality are on 
a higher plane of thought than the West has ever 
reached?” 1 

Ivo half-hearted measures could have achieved this 
result. No correct and critical appreciation of Hindu 
civilization, no just apportioning of praise and blame 
could have satisfied the needs of the hour. Some strong 
antidote to the. sting in the hostile attacks of the Chris- 
tian Missionaries on Hinduism was required, and Mrs. 
Besant supplied it in full measure. Now that Hindu- 
ism is once more alive and strong and is able to hold its 
own against the other religions of the world, people mav 
say that Mrs. Besant was extravagant in her accounts 
of Hinduism and that her defence of it was often 
uncritical. Sri Prakasa, in his book on Mrs. Besant, 

r Indian Unrest, p. 29. 

a To give an extreme instance of her uncritical statements, in her 
hmture on Avatars she says that “the Shri Shankaracharya, on whom 
r^ii he n P $r r ° f ¥ ;lhadeva > was born but a few years after the passing 
Av^ta Bud< 102 aS the reCOrds of the Dw araka Math show plainly. . . 
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gives the proper explanation of the part played by her 
in the revival of Hinduism. He tells us that he often 
listened to her eloquent exposition of the scientific signi- 
ficance of Hindu rites and ceremonies, like the offering 
of water to the souls of the dead, and thought that it 
was all ‘ nonsense \ But he proceeds : — 

" The only explanation that I can find to Mrs. Besant’s 
preaching- of that time was her intense desire to stem the wave 
of utter scepticism that was then sweeping over educated Hindu 
India, resulting in their seeing nothing but evil in everything that 
belonged to themselves and nothing but good in everything that 
belonged to others. . All praise must go to Mrs. Besant that she 
aroused an apathetic and sleeping people from their slumbers 
revived in their hearts their fast-dying sense of self-respect and 
pride in themselves, their traditions and their past and forced 
them to find their feet and seek their place among the great 
nations of the world. She was probably sure that the proper 
equilibrium will at last be found between the two extremes and 
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carrying out of- dispassion in the very midst of the ob- 
jects that attract. Secondly, it is an error to wait for 
some big opportunity to practise Vairagya,. In waiting 
for the big thing, which does not usually come, people 
lose the daily practice of dispassion towards the little 
things that are around them. Thirdly, and this is the most 
important point, the practice of dispassion does not 
mean killing out all love in the heart. What Mrs. 
Besant says on this point is worth quoting. She says - 

There is a rough-and-ready way of quickly bringing about 
dispassion. Some say to you : ‘ Kill out all love and affection ; 
harden 'your hearts; become cold to all around you; desert your 
wife and children, your father and mother, and fly to the desert 
or the jungle; put a wall between yourself and all objects of 
desire ; then dispassion will be yours.’ It is true that it is com- 
paratively easy to acquire dispassion in that way. But by that 
you kill more than desire. You put round the Self, who is Love, 
a barrier through which he is unable to pierce. You kill love and 
not only desire, forgetting that love clings to the Self and seeks 
the Self, while desire clings to the sheaths of the Self, the bodies 
in which the Self is clothed. Love is the desire of the separated 
Self for union with all other, separated Selves. Dispassion is 
the non-attraction to matter — a very different thing. You must 
guard Love for it is the very Self of the Self. In your anxiety 
to acquire dispassion do not kill out Love. Love is the life in 
everyone of us, separated selves. It draws every separated self 

other self. Each one of us is a part of one mighty whole. 
Efface desire as regards the vehicles that clothe the Self, but do 
not efface Love as regards the Self, that never-dying force which 
draws Self to Self. Many people in trying to kill out Love, only 
throw themselves back, becoming less human, not superhuman 
by their mistaken attempts. It is by and through human ties of 
love and sympathy that the Self unfolds. Always mistrust the 

teacher who tells you to kill out Love, to be indifferent to human 
arrections .” 1 ■ 

Passages like this are very rare in our literature 
on Yoga. 

hasL^aSged/ 0 F<W ^ 1940) ’ P ' 136 ‘ T!le passa S e 
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It must be confessed, however, that Mrs, Besant’s 
popularity as a religious teacher began to decline after 
1910. She became the President of the Theosophical 
Society in 1907 after the death of Colonel Olcott. 
Then, we are told, a new era began in the history of 
the Theosophical Society. Mr. Jinarajadasa, who was 
the Vice-President of the Society during 1921-28, ex- 
plains why Mrs. Besant’s regime was different from 
Olcott’s. 

“A new era began, because Mrs. Besant was different from 
the President-Founder in having a conscious link with her Master 
She had promised H.P.B. never to hesitate to state openly that 
she was a disciple of the Master who was the Guru of H P B 
‘Keep the link unbroken’ was H.P.B.’s charge to her." She 
utilized the opportunities which this inner link gave her to develop 
die work of the movement. While she was scrupulously careful 
in no way to infringe any article of the constitution, yet since 
the constitution in no way limited the individuality of any official 
of the Society, Mrs. Besant spoke openly of her occult relation 
to her Master, and how at all costs she would carry out whatever 
orders He gave. Naturally such a strong personality as that of 
the new President roused opposition in some, and this happened 
not only when she became President but has continued through- 
out all the years that she has held office. On the other hand the 
vast majority of members were profoundly grateful to her for the 
ead which she had given them in making Theosophy practical .” 1 

Under her leadership the Eastern School of Theo- 
sophy, which had been established by Madame Blavat- 
s y or the practice of occultism, became more active 
than ever. Mrs. Besant and her co-adjutor, Mr. Lead- 
eater, began to explore, by clairvoyant methods, the 
past and the future lives of some of the members of 
the Theosophical Society. They came to such interest- 
mg conclusions as that Colonel Olcott was the emperor 

:! n : hlS , for ? ner birth and that Mrs. Besant was 
h century and Bruno in the six- 
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teenth, and they seriously published them to the world 
in a book — Man : Whence , How and Whither — probably 
because they sincerely believed in them. One such 
conclusion, which has almost ruined the Theosophical 
Society, was that a great World-Teacher — a Christ or 
a Bodhisattva — was going- to appear 1 in the person of 
Mr. J. Krishnamurti, who was then a boy 2 entrusted 
by his father to the charge of Mrs. Besant. Divine 
honours were accordingly bestowed upon the boy by 
many Theosophists. But this development upset the 
minds of many people both inside and outside the Theo- 
sophical Society. And a suit was launched by the father 
of the boy against Mrs. Besant in 1912. This sensa- 
tional case was conducted in the Madras High Court, 
and Mrs. Besant, nothing daunted, chose to be her own 
counsel. When the decision went against her in Madras, 
she appealed to the Privy Council and finally won her 
case. She was allowed to retain the two wards, Mr. 
Krishnamurti and his brother Nityananda, under her 
own guardianship. But, though she won the case, the 
exposures that were incidentally made in the Madras 
High Court about _ Mr. Leadbeater and some of his 
teachings resulted in a great loss of prestige for the 
Theosophical Society. 3 Many people who had hitherto 

\ Thi * thought of the coming of a great World Teacher had been 
mentioned in esoteric circles long before. But it was at the conclusion 
f cture m Madras on 31st December, 1908, that Mrs. Besant, first 
publicly announced His advent. See The Golden Book of the T 
p. 164. 

*He was oniy thirteen when the first public announcement about his 
probabie Messiahship was made. 

°f the general public on this occasion may be indicated 
as follows m the words of a paper read by the Reverend E. W. 
Hiompson before the Madras Missionary Conference and published in 

Valt i e of the Ma< * ras law-suits is that they have provided a 
rough and ready test of the genuineness of Theosophical occultism. They 

ra,?; : ! 0f rvrf hief ° CCUlti3ts b the common relations of 

5 „ f * este f the . lr ( , credibility as witnesses in matters of fact. If they 
are not found satisfactory here, how shall credence be reposed in them 
m regions where we are unable to follow them? >' 
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been carried away by Mrs. Besant’s championship of 
Hinduism and known very little about the origin and 
the early history of the Theosophical Society now came 
to know something of the life of Madame Blavatsky 
and the Hodgson Report, with its supplement — A Mo- ' 
dern Priestess of Isis by Solovyoff, Madame Blavatsky’s 
own countryman. They came to know also something 
of Mahatma K. H. and Mahatma M. and of their 
White Lodge in Tibet, something of Akasic records and 
Alcyone’s lives and other Theosophical mysteries. And 
there was a great revulsion of feeling. We are not con- 
cerned here with the truth or the falsity of these things. 
Dr. Bhagavan Das, the devoted follower of Mrs. Besant, 
rightly deplores her weakness in playing with beliefs 
and assertions about super-physical matters . 1 In fact, 
Mrs. Besant is a strange mixture of strength and weak- 
ness. She herself admits it in a remarkable passage 
of self-portraiture in her Autobiography. In the chap- 
ter on her unhappy marriage she says:— “I have been 
the queerest mixture of weakness and strength and have 

paid heavily for the weakness. Combative on 

the platform in the defence of any cause I care for, I 
shrink from quarrel or disapproval in the home, and 
am a coward at heart in private, while a good fighter in 
public .” 2 

In the present instance her weakness seems, in the 
opinion of some Theosophists at any rate, to have been 
this— that she allowed herself to be led into a wilderness 
of extravagant fancies by Mr. Leadbeater. How far 
the clairvoyant investigations of Mr. Leadbeater and 
Mrs. Besant were correct is shown by the fact that Mr. 

so, but greatness has its weaknesses also, 
cravmg (despite Narada’s warnings) for 
srld through the performance of the Raja- 
plgying. with dice too freely. Our beloved 
beliefs and assertions about superphysical 
Changing World } p, 61 . 
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J. Krishnamurti, who was believed and declared by them 
to become the vehicle of a second Christ, has since re- 
pudiated the extravagant claims made on his behalf and 
has left the Theosophical Society. 1 


Hardly had this sensational case been disposed of 
in Madras when Mrs. Besant plunged into politics and 
social reform. During October and November, 1913, 
she delivered a series of lectures in Madras on foreign 
travel, child-marriage, the depressed classes, women’s 
education, mass education and the caste system. These 
lectures have been since published under the title of 
“Wake up, India." 2 The most noticeable change in her 
views, as set forth ’in these lectures, is that regarding 
the caste system. She said in her lecture on this sub- 
ject that, in the first eleven years of her work in India, 
she had attempted to revive the idea of dharma or func- 
tion in relation to the four great castes, but that by 1905 
she had come to the conclusion that it was hopeless and 
that, from that time, she had been working solely to form 
an opinion in favour of change. And now in 1913, she 
found herself compelled to go a step further:— 

1 It is surprising how many men. and women, who were once very 

enthusiastic members of the Theosophical Society and rendered tneri- 





regret it, but am bound to say that I do not be- 


O ? ~ ~ ~ — L/V, 

iieve the caste system can continue in India in the chang- 
ing life of the nation and with the heavy responsibilities, 
which more and more will fail upon her sons .” 1 

This was a revolutionary change in the eyes of many 
who, rightly or wrongly, were under the impression that 
Mrs. Besant was a great champion of Hindu orthodoxy 
and that Indian Theosophists were ultra-orthodox 
people. For instance, on this very question of the caste 
system, Mrs. Besant had eloquently said ten years 
before : 

“ h is n °t wise to cut down a great tree which shelters a 
whole village and has sheltered it for many generations, because 
a few poisonous creepers have twined themselves round its 
branches. Better exercise a little patience and give a little time 
and lop off the poisonous creepers, leaving the tree unharmed. 
It is not well to destroy the stately edifice, built by the Rsis, 
which has weathered many a storm and given safe shelter to a 
myriad generations. Chaldea, Persia, Egypt, Greece and Rome 
have perished, mighty as once they were, far-reaching in empire, 
splendid in achievement; India, which was their contemporary' 
has outlived them all, and is now lifting her proud head once 
more to greet the rising sun of a new dawn. And this marvellous 
endurance, Jghile primarily due to her profound spirituality is 
partly due also to the stability given her by her caste-system, a 

social stability of form answering to the inner stability of 
spirit. 2 J 

_^ n ^> strangely enough, many of her followers in 
the Theosophical Society, who had been till now strictly 
orthodox, changed their front rather suddenly and be- 
came radicals in their views and even in their practices, 
going m not only for inter-caste marriages, but also for 
inter-religious and inter-racial marriages. Hence there 
was an unfavourable reaction on the part of the public, 

and so ah attempts of Mrs. Besant to reform Hindu 

-ial life proved fruitless. 
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X 

She succeeded better in politics. She started in 
January, 1914, a weekly journal called The Commonweal 
and, a few months later, a daily newspaper called New 
India. Her vigorous articles in these two journals and 
her fearlessness, courage and determination in advocat- 
ing Home Rule for India made her immensely popular, 
so much so that the Madras Government became disturb- 
ed and foolishly interned her in 1917. There was then 
a tremendous popular agitation for her release, and when 
the Government released her, the public recognized her 
services by making her the President of the Indian 
National Congress. Thus the highest honour which 
political India could bestow on any person was bestowed 
on Mrs. Besant, and with great forethought she started 
the precedent that the President of the Congress should 
be the President not only for the three days of the Con- 
gress session, but for the whole of the year till the next 
President was elected. 

But her success was rather short-lived. For in 
1919, when the Non-co-operation movement was started 
by Mahatma Gandhi and the Congress came under his 
influence, Mrs. Besant refused to sympathize with the 
movement, and she lost her popularity as well as leader- 
ship. From that time, we may say, she gradually faded 
away from public life, and became only the gihost of her 
former self to the general public, whatever she may have 
been to the Theosophists. It was an inevitable develop- 
ment, For the entry of Mahatma Gandhi into the pub- 
lic life of India was like the admission of sunlight into 
a theatre. It is really a great pity, however, that Mrs. 
Besant never reconciled herself to Gandhi ji’s influence 
in the country and assumed a hostile attitude towards 
his teachings. But it must be said, as Mrs. Sarojini 
Naidu has said, “If Annie Besant had not been, 
GandhijI could not be.” And Gandhi jl himself, in his 
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usual manner, has paid the following generous tribute 
to Mrs. Besant’s work: — 

“ As long as India lives, the memory of the magni- 
ficent services rendered by her will also live. She en- 
deared herself to India by making it her country of 
adoption and dedicating her all to it.” 


The closing years of Mrs. Besant’s life were far 
from happy. She had become old and infirm. She had 
lost her popularity. She found she had no place 
in the public, life of the land she loved so well. 
The younger generation treated her with scant .courtesy 
when she appeared on any platform. But the greatest 
blow came to her from an unexpected development in her 
own immediate surroundings. For Mr. Krishnamurti, 
whom for eighteen years she had.proclaimed as the vehi- 
cle of the coming World-Teacher and whom she had 
made the head of the “Order of the Star in the East,” 
stoutly refused to play the part assigned to hint. With 
great courage he burst his bonds and spoke his mind 
freely. On the 3rd August, 1929, at a big “ Star Camp ” 
held in his honour in Holland, he dissolved the Order of 
the Star and said: — - , ' 

You can form other organizations and expect 
someone else. With that I am not concerned, nor with 
creating new cages, new decorations for these cages. 
My only concern is to set men absolutely, uncondition- 


, ^ hls speech was a veritable bomb-shell. ' So people 
rushed to Mrs. Besant for an explanation. She could 
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iore Besterman’s words : — ■ . . 

IM now the end had come. Undefeated by continuous 
stter opposition, by scandal, by all the manifold difficulties 
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Rrishnamurti was a blow from which she could not recover. 
She did her best to show a cheerful face to the world and began 
a process of explaining away. ... Yet the blow was more 
than she could bear. She fell ill, recovered, fell seriously ill, 
partly recovered, lay for many months barely conscious of her 
surroundings, seen by only a few close friends, and died on 20th 
September, 1933.” 1 

XII 

We are not concerned here with the teachings of 
Theosophy as such. But, as most of them were origi- 
nally derived from those of Hinduism and Buddhism 
and still resemble them to a considerable extent, it may 
be necessary to give a bare outline of them, if only to 
account for the part played by the Theosophical Society 
m the present Renaissance. 

In her book, The Ancient isdoon, IVIrs. Besant 
says: — 

/‘ No man in becoming a Theosophist need cease to be a 
Christian, a Buddhist, a Hindu ; he will but acquire a deeper 
insight into his own faith, a firmer hold on its spiritual truths 'a 
broader understanding of its sacred teachings. As Theosophy ’of 
old gave birth to religion, so in modern times does it justify and 
defend them. It is the rock whence all of them were hewn the 
hole of the pit whence all were digged. It justifies at the bar of 
intellectual criticism the deepest longings of the human heart; 

it verifies our hopes for man; it gives back ennobled our faith 
m God. 2 

_ This may appear rather a, tall claim on behalf of 
Theosophy. But we should consider the sense in which 
tiie word Theosophy is used here. By Theosophy Mrs. 
Besant means the Divine Wisdom, what we call Brahma- 
Vidya in Sanskrit. It is the direct knowledge of God 
which is possessed by mystics ail over the world, whether 
they belong to any particular religion or not, and which 
forms the core of every religion, behind all its rites and 
ceremonies and its dogmas and doctrines. The Brahma- 

1 Mrs. Annie Besant, a Modem Prophet d 264 

2 Ancient Wisdom, p. 4. ' V ‘ 
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vadins or Knowers of God in Hinduism, the Gnostics 
who powerfully influenced the Christian church dur- 
ing the first three centuries after Christ and the Shaikh 
in Islamic Sufism are, according to Mrs. Besant, typi- 
cal theosophists. But it should he noted that, while the 
Brahmavadins in Hinduism represent the core of Hindu 
orthodoxy, the Gnostics in Christianity and the Sufis in 
Islam are considered heretics. However, Mrs. Besant 
believes that the many religious, philosophical and ethi- 
cal ideas common to all the great religions of the world 
are due to the fact that they are all derived from a com- 
mon mystical tradition in the custody of a brotherhood of 
great spiritual teachers who, being the outcome of the 
past cycles of evolution, have acted as guides and in- 
structors to infant humanity on this earth" According to 
her, the Founders of the great religions of the world are 
members of that Brotherhood and were aided in their 
mission by many other members lower in degree than 
themselves. These guided the infant nations, gave them 
their religion and polity, enacted their laws and have 

1 • traces in Hterat ure, art and philosophy. And 
f. ei J Wisdom-Tradition is handed down among all civi- 
iized nations, ancient and modern, through a long succes- 
sion of prophets and teachers. 

the b ! u traced in the Upends, Purdnas and epics of 

t ,i2l r “ hC S ;\ Sy ® t f ms ( dar ®anas) of Hindu philosophy; 
it underlies many of the Chinese systems, especially Taoism and 

TuotJ UC ^°t S !? Th * Classic °f Purit y and in the writings 
oL L t -’ x 1S foUnd m ^sypt* as The Book of the Dead and 
apnearflnthJT 1 Wl ” Ch ltS reIi £ ion ha s been reconstructed; it 

Iz GaZ h ^^ entary reC ° rds ° f AsSyria and Chaldaea; in 
he Gathas and other scriptures of the Par sis; in the Hebrew 

Scnp u res as expounded by the Kabbala and tte Talmud in Se 

2S£S« trea * d b y the Early Fathers of the Church and bv 

ta B “ ai ?' s -4 * tat of others"; 


gists' it is * i V ’ lamWl ^us, and the theur- 
Sufi mtsdc^Sn P \ th ® se by the doctor of Islam and the 
’ PpearS m the Rosicrucian students of alchemy and 
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Absolute, ( b ) the trinity of the manifested Logos, cor- 
responding to Isvara, Hiranyagarbha and Virat in 
Hindu philosophy, and (c) the hierarchy of spiritual 
intelligences ranging from the highest gods who rule 
the solar systems to the lowest gnomes and fairies who 
rule the elements on the earth — which corresponds to 
the Hindu Pantheon. 

The philosophical teachings are: — (a) the immor- 
tality of the soul, (b) the reincarnation of man, and (c) 
the subordination of matter to mind. 

The scientific teachings are: — («) the structure of 
the universe consisting of seven planes of matter cor- 
responding to the Hindu conception of the seven lokas; 
( b ) the constitution of man consisting of seven sheaths 
corresponding to the Hindu conception of kosas ; (c) the 
Law of Karma, which is similar to the doctrine taught 
by Hinduism and Buddhism; (d) the spiritual evolu- 
tion of the world ; and (e) the evolution of the various 
1 aces of man on earth and of individuals in each race 
through well-marked stages. • 

And, lastly, the ethical teachings are: (.a) the rea- 
lization of universal brotherhood ; ( b) obedience to the 
law of evolution; and (c) the development of the spiritual 
powers of man through meditation, thought-control, love 
and service. 

It will be seen at once that most of these teachings 


3 According to Theosophy, the evolution of humanity on earth has so 
tar resulted m five main races, each with its own sub-races. The main 
First Root-Race consisting of jelly-like amorphous 
, : r Ure %^ th ^ SeC .° nd Root - Race with forms of more definite con- 
__ „ n< T’ ^ ^ ,l e ^\J? r d Ro °t'R ac e called the Lemurian, whose surviving 
ar ® ,f ® Negroes and other Negroid peoples, (4) the Fourth 
Tmi!ijn\ th r Artantean consisting of the Toltec, Akkadian, 

I Z i!T peoples and (5) the Fifth Root-race called 
liS, 1 “a° W five , sub-races, vis., (*) the Aryans of India, 

m A f yaaS ( £ rabs and E&p**°*h (my the Iranians, 

szz. ^^rr* A 52. , £ , £: 
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are taken from Hinduism and Buddhism and modified 
in the light (or twilight) of occult knowledge derived 
from various sources . 1 This explains why Theosophy 
became more popular in India than in other countries. 
Whether we approve of all the teachings of Theosophy 
or not— and most Hindus would have nothing to do with 
them now 2 — we should ever feel grateful to the Theoso- 
phical Society, and especially to Mrs. Besant. For 
some of the fundamental principles of our faith, viz., 
Karma, reincarnation, Yoga and spiritual evolution, 
have been broadcast by this great and wide-spread 
International Association. The Society has moreover 
a library of rare books and manuscripts at Adyar and 
regularly publishes useful editions and translations of 
Hindu scriptures. It is a centre of culture and art. And, 
above all, to its lasting credit it must be said that, at 
a time when colour prejudice ran high, it deliberately 
set its face against it and did its best to bring to- 
gether men from the East and the West on terms of 
equality and brotherhood— and this, not as a matter of 
policy but on religious principle, not in mere theory but 
in actual practice. This alone would entitle it to a high 
place in the Kingdom of Spirit. 


.. . Theosophical doctrine at a later date became a blend of Bud- 
dhism, Hinduism and various forms of occultism; but when first launched 
it was merely an addition of the magic and mysticism of Egypt and of 
mediaeval Judaism to spiritualism.” Farquhar. 

f f * S S'Sttificsuit that Pandit Madan Mohan Malavlya gave an assu- 

ttJSL T*! P . ub i ! C ’r- at the time of the founding of the Benares Hindu 
University, that the University would have nothing to do with Theosophy. 


CHAPTER VI 


THE RAMAKRISHNA MOVEMENT: SRI RAMA- 
KRISHNA PARAMAHAM S A 

:?; ■ ; ■/ ■ • ■ I 

Of all the religious movements that have sprung- 
up in India in recent times, there is none so faithful to 
■ our past and so full of possibilities for the future, so root- 
ed in our national consciousness and yet so universal in 
; its outlook, and therefore none so thoroughly represent- 
ative of the religious spirit of India as the movement 
connected with the names of Sri Ramakrishna Parama- 
ihamsa and his disciple, Swlami Vivekananda. In a way, 
the true starting point of the present Hindu Renaissance 
taay be said to be Sri Ramakrishna Paramahamsa. For 
his life represents the entire orbit of Hinduism, and not 
simply a segment of it, such as Theism or Vedism. He 
was a jnanl as well as a bhakta. To him God was both 
personal and impersonal. He laid equal emphasis on 
both the householder’s life of good works and the 
samnyasin’s life of renunciation and yoga. Like a true 
Hindu, he gave free scope to the individual variations in 
the Kingdom of Spirit. And, again, like a true Hindu, 
he held that all religions were branches of the same 
tree. This was not to him a mere intellectual proposi- 
tion or an inherited doctrine. He demonstrated the 
truth of it in his own life by going through the sadha- 
nas of Islam and Christianity as well as of Hinduism. 
In fact, Sri Ramakrishna is a unique figure in the his- 
t° 1 3' Hinduism, because, without any education or 
scholarship, he traversed the entire region of religious 
expei ience by his own tcipas and confirmed by his own 
personal testimony the truth of Hindu scriptures. Yoga- 
bhyasa, Para-bhakti, Isvara-sakti, Nirvikalpa-samadhi, 
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Brahma-saksatkara and Sat-cit-ananda were no mere 
words to him, but phases of experience which he knew 
at first hand. Hence the simplicity and profundity of 
the teaching of this modern saint. The sayings of 
Ramakrishna can be read with profit by a philosopher 
as well as by a child. And one can get a fair idea of 
the scope of Hinduism by reading his parables and talks. 
Again, the life of Ramakrishna is a clear illustration 
of the. liberating power of true religion. It demons- 
trates the truth that, in India at any rate, it is not 
by mere social reform — though that is necessary-^— 
that social evils can be uprooted or social prejudices 
overcome. It is only by releasing' a flood of religious 
feeling that society can be cleansed and men and women 
made to grow to their spiritual heights. We shall see 
that this was emphasized again and again by Swam! 
Vivekananda, the disciple of Sri Ramakrishna, in all his 
schemes for the regeneration of India. 

ii' ■ 

world that is revealed to us by the biography 
° ± n Sr i T . §makrishna is most interesting. It is a typi- , 
cally Hindu world, having for its nucleus a famous 
temple, a sacred river and a bathing ghat, with all the 
holiness and dirt that these usually involve. It is the 
haunt of beggars, holy and profane, and of pious wor- 
shippers and soulless priests. Here come sadhus from 
distant places with matted hair and long-grown nails 
and m ad degrees of nakedness and of illumination, 
borne pretend to have discovered the philosopher’s stone 
and cheat the ignorant village folk of a. few annas, 
borne go about stark naked, but can boast of psychic 
powers gained after years of grisly toil and meditation, 
borne carry their sense of equality so far as to eat the 
eavmgs of beggars meals along with dogs, while others 
laugh and roll themselves the whole day in dust out of 
religious frenzy and intoxication. There are, again. 
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some sadhus whose intoxication is less spiritual, as it 
proceeds out of bhang or other narcotics. And, finally, 
there are among- them some samnyasins, true and pure 
like Totapuri, the guru of Sri Ramakrishna. Thus the 
background of the picture presented to us in the bio- 
graphy of the saint is the life in a Hindu temple as it 
has remained unchanged probably for the last one 
thousand years. Against such a sombre background 
of sublimities and horrors, of weird disciplines and rare 
realizations associated with a Hindu temple, stands the 
simple, child-hke figure of Sri Ramakrishna. In those 
visionary eyes of his which were trained to look upon 
eternity with a steady gaze we see, as it were, the ex- 
perience of all the Hindu Rsis from the time of the 
R§ Veda. It was inevitable, of course, that, before his 
enlightenment, Sri Ramakrishna should be subject to the 
hmrtauons and prejudices of his environmS Z 
aft - hls enlightenment he transcended them all and 
A qm ? ne f s “ d assurance of a man who has seen 
God and realized Him, he gave a message which modern 

wlT ,hm y r dS ' L I ke mMy a •“& of «s time He 
Zfed h 8 Van ° US kmdS ° f uncann y disciplines at- 
,, y supernatural visions and experiences, but he 
finally condemned the hankering after occult powers 

a stricTohse? ° rth ° d ° X Bra muu, he began his life with 

*oo ^ to A ™ leS “ the matter of food, 

c g t ° cook his own meals on the bank of the 
anges rather than eat of the prasadam of the temple 

pefmhtin t ^ ” akin8r hiS disdpIes “smopolitan Md 
SstTaud d ‘“/V™ f °° d fr0m ail * ^respective of 
shinned KairA m k c m!uly a &kta devotee, he wor- 
taueht tS 6 “A '’ t0 ^ end > but he iucessantly 


* O '''*'** v 

kt~ effabIe Ab solnte. And, above all, he he- 
ro, nine dudAT a . te ”?'f' prie?t ’ performing such 
uuune aupes as waving Iiphtc . «• . 
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and ended it not only by himself realizing* God, but also 
by making others realize Him. 

Ill 

Sri Ramakrishna was born in 1836 in Kamarpu- 
kur, an out-of-the-way village in the Hoogly District 
of Bengal. His father, Khudiram Chatterjee, was a 
poor Brahman priest. The early years of the saint 
were spent mostly in his own village. He learned very 
little a.t school, but a good deal from Puranic recitals, 
folk songs and village theatricals. But everyone who 
was acquainted with him knew that he was an extra- 
ordinary boy of a peculiarly sensitive religious tempera- 
ment. He was often subject to trances, the first of 
the kind occurring as early as his seventh year. 

When he was sixteen years old, Ramakrishna was 
obliged to go to Calcutta to help his elder brother, Ram 
Kumar, in discharging his duties as a purohit among 
some of the respectable families of that city. He and 
his brother worked as family priests in Calcutta for 
three years, and when Rani Rasmani, a wealthy Bengali 
lady, built the temple of Kali at Daksinesvar, four 
miles north of Calcutta, they became temple-priests there 
in 1855. 

Then began the period of storm and stress in §ri 
Ramakrishna’s life. The duties he was called upon to 
discharge in the temple brought to a focus the vague 
yearnings and half-satisfied longings of the preceding 
years of boyhood. From this time onward he spent 
twelve years in search of God with an astonishing tena- 
city of purpose. The experiences of Sri Ramakrishna 
during these years are most harrowing to read. He 
would meditate for hours at midnight under an amalaka 
tree in the Pahcavati garden. Sometimes he would 
weep like a child and rub his face against the ground in 
misery. According to an oft-quoted passage, when the 
peal of the evening bells in the temple announced the close 
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of a day he would become sadder still and cry “ Ano 
ther day is gone in vain, Mother, and I have not seen 
Thee. Another day of this short life has passed and I 
have not known the truth.” Sometimes doubts ’would 
arass his soul and he would exclaim, “Art thou true 
Mother Or is it all a fiction of the mind? Is religion 
a. phantasy or a mere castle in the air?” After some 
months of this intense state of feeling came the first flash 
of illumination of which he has left us a vivid record in 

SS* r of great •» “ 

tort were being squeezed like a wet towel. I was ovenxnCS 

ST,*" 4 / 'TA' il misht “ be £ 1« to 

WiifS seem LXt™ ^£7“ ” y 

“pm'aTSd to 7 to?” th d M °‘,!r’ s tem ^- 

externally or how that dav nr th* ' ,^ hat ha PP en ed after that 
within me there wls a l£ v l 1 d ° not kllow > but 

"'*• 1 » *0 P*Mn* of the DiAe alt0f!aher 

vanished f .tf,nf s lilVSC d ® a '“ *»* ““ «« alt 

‘ heir a«ad was Anita, S, ZSgent l^‘co ” 
ness or spirit. As far at tt,e. ^ uigent ocean of conscious- 

were madly rushing towards me Horn sh .“ ing bilIows 

noise, to swallow me upf In fh*> t S1 f es Wlth a ter «fic 

on me and engulfed me'eolletelv S ° f “ Cy ' ,hey 
I was cangh, in the billows and fdi doT’alX"?*' h"*'''-- 

a eoC. e cted V M e °a P af‘ R- “ f w .° P as , sa «“ together to get 

Seo^S^^e^ 

eeeded it, is usually attended by violent bodily 
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changes. After the shock of the first vision described 
above, Sri Ramakrishna was unable to exert any control 
over his body. Also his conduct became queer. People 
thought he was going mad. But he did not care for the 
world. His main concern now was to keep his vision 
continuous. But, as he was not able to do this at first, 
he was thrown into depths of despair. He could not 
endure this play of ‘hide- and seek’, as it were, of the 
Divine Mother. So he redoubled his efforts a,t prayer 
and meditation to such an extent that the strain told"on 
his health. He became subject to various ailments, and 
as medicines were of no avail, his suffering- was great. 

Shortly after 'his vision of Kali described above, 
we are told he directed his attention to the incarnation 
of Rama as his object of devotion. He put himself in 
the place of Hanuman, the devotee of Rama, and began 
to imitate him in all his actions, “living on nuts and 
fruits and climbing trees and jumping from branch to 
branch.’. And, as a result of this kind of sadhana, he had 
now a vision of Sita, as he had before a, vision of Kali. 
He describes this vision thus : — 

. ® nt . ^ was seated in the place now known as Panca- 
vatf in quite a normal state of mind — not at all entranced— when, 
all of a sudden, a luminous female figure of exquisite grace 
appeared before me. The place was illumined with her lustre. 

I perceived not her alone, but also the trees, the Ganges and 
everything. I observed that it was a human figure, being without 
such divine characteristics as three eyes and so on. But such a 
sublime countenance, expressive of love, sorrow, compassion and 
fortitude, is not commonly met with even in goddesses. Slowly 
she advanced from, the north towards me, looking graciously on 
me all the while. I was amazed and was wondering who. she 
might be, when a monkey with a cry suddenly jumped and sat by 
her. Then the idea flashed within me that this must be Sita 
whose whole, life had been centred in Rama and who had misery 
only as her lot ! In an excess of emotion I was about to fall 
at her feet crying, “ Mother ”, when she entered into my body ; 
with the significant remark that the smile on her lips she 

'Jfi * 
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came out of his body and was killed on the spot by the 
shining samnyiasin who, after this exploit, re-entered his 
body. In fact, this part of the saint’s biography is a 
supernatural romance in which his mind is described as 
moving in a world of abstractions and spirit-voices, 
while his body sometimes remained so dead and motion- 
less that birds would perch on it and serpents would 
cra,wl over it. 

,. A* ^e same time Sri Ramakrishna also began to 
discipline himself in a most drastic way. He practis- 
ed hatha-yoga,. He would go to the cremation ground 
and sit naked for hours together in meditation. He 
would clean closets like a scavenger. Though a Brah- 
man, he would accept food cooked by the lowest classes. 
He would eat even the leavings of dogs. And he would 
“f e ”° u drff f T rence between sandal perfume and unspeak- 
able hlth. No wonder therefore that everyone thought 
he was mad. He himself feared that his mind was go- 

» n f/r t i PieCeS 'i.- In ^ agon y of his heart he cried, 
oother, is this the result of praying and wholly sur- 
rendering myself to thee?” But in the very next 
moment he would say, « Let it be as thou wishest Let 
this body go to pieces, but leave me not. Reveal thyself to 
me, be kind to thy helpless son, O Mother. I have taken 
s elter at thy lotus feet. Thou art my only refuge m 
, A t ^st 'his prayer was heard. For one morning, 
when he was plucking flowers in the garden of Dak- 
?inesvar, he saw a woman with a small bundle in her 
hand step out of a boat at the bathing-ghat of the temple. 
Beautiful though middle-aged, and with long dishevel- 
led na,ir, she seemed from the colour of her robes to be a 
samnyasim. As soon as she met Ramakrishna, she said, 
My son, you are here! Knowing that you wire some- 
where on the banks of the Ganges I have been searching 
for you so long, and now I have found you”. g 


1 The Life of Sri Ramakrishna (4th Edition), p. 107. 
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This stranger was a Vaisnavite devotee as well a,s a 
Yogini. By her yogic powers she knew she had to deli- 
ver a message to Ramakrishna. And so she came in 
search of him. Ramakrishna accepted her as his spiri- 
tual guide and narrated to her all his experiences and 
told her that many people took him to be a mad man. 
She immediately set all doubts at rest by showing, on 
the authority of books on Yoga, that Ramakrishna was 
not insane, but was well advanced on the path of illumi- 
nation. Thenceforward she undertook to guide him on 
the path. Under her direction Ramakrishna passed 
through the Tantric sadhana. He used to say later, re- 
ferring to this period of his life, “ The Brahman! put 
me through all the exercise mentioned in the sixty-four 
principal Tantra books. Most of these were extremely 
difficult sadhanas, some of them so dangerous that they 
cause the devotee to lose his footing and sink into moral 
degradation. But the infinite grace of the Mother car- 
ried me through them unscathed.” 


The most remarkable feature of the sadhana period 
of Ramakrishna’ s spiritual career is that he was not satis- 
fied with any one system of discipline. He was an un- 
wearied experimenter in religion. Therefore, scarcely 
had he finished his Tantric sadhana when he began to 
experiment with the various types of Vaisnava sadhana. 
Already, as we saw, he had identified himself with Hanu- 
man and had visions of Sita. Now, for some time, he 
practised Vatsalya sadhana and had visions of the child 
Rama, and again, for some time, he practised Sakhya 
sadhana and had visions of Krsna as a friend, and 
finally, he came to the highest kind of Vaisnava sadhana 
ui which the worshipper identifies himself with Radha 
mi, ,|oses himself in an ecstasy of passionate love for 
Rrsna, the eternal Lover. In his attempts to efface his 
personality Ramakrishna, we are told, even dressed him- 
se as a! a for some days and lived in the company 
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of women as one among them. This complete identi- 
fication was soon rewarded and he had a vision of the 
exquisite beauty of Krsna as described in our literature. 
We read in his biography, “ Sri Krsna in His exquisite- 
ly graceful form revealed Himself to him and fulfilled 
the hankerings of his soul. Then He merged Himself 
in the person of Sri Ramakrishna. The Master re- 
mained for two or three months in a state of divine 
felicity. Forgetting his own identity, he looked upon 
himself as Krsna and he saw Krsna manifested in all 
creatures, sentient and insentient.” 

But even with this consummation Ramakrishna 
was not satisfied. One day there came to the garden 
of Daksinesvar an itinerant monk called Totapuri, who 
was an adept not only in the philosophy of Advaita but 
also in its practical realization. By a single glance he 
discovered the degree of spirituality attained by Rama- 
krishna. He said to him, “ You seem to be an ad- 
vanced seeker after truth. Would you like to learn 
Vedanta?” Ramakrishna replied, “I don’t know. It 
all depends upon my Mother. I can agree to your pro- 
posal only if she approves of it.” “All right,” said 
Totapuri, “go and ask your Mother. I shall not be 
here long.” Ramakrishna went into the temple and 
consulted the goddess, and it seems he heard her com- 
mand, “Yes, my boy, go and learn of him. It is for 
this purpose that he has come here.” Ramakrishna 
returned to the monk with a beaming countenance and 
communicated to him his Mother’s permission. Ac- 
cordingly Totapuri initiated him with appropriate cere- 
monies and taught him Advaita Vedanta. We are told 
that, on the very first day on which Ramakrishna prac- 
tised Advaita sa'dhana, he got Into Nirvikalpa Samadhi 
and remained in that state, dead to the world, for three 
days. The Gum stood by wondering and exclaimed, “ Is 
it really true? Is it possible that this man has attained 
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•In the course of a single day that which it took me forty 
years of strenuous practice to achieve? Great God, it 
is nothing short of a miracle!” He then took steps’ to 
faring down Ramakrishna to the ordinary plane of hu- 
man consciousness and afterwards gladly accepted his 
pupil’s grateful prostrations and warmly embraced 
him. Though an itinerant monk constantly on the 
move, he chose to remain with this exceptional pupil for 
eleven months and taught him the philosophy of Advaita 
in detail. Ramakrishna henceforth became a inani as 
well as a bhakta. That is, Reality now became as 
much a state of his own soul as a beloved person outside 
it. In one of his own subsequent sayings he clearly brings 
out the relation between jnana and bhakti. He compares 
the former to a terrace and the latter to a staircase Both 
are made of _ the same materials. The terrace is the 
Absolute realized m samadhi in which the self and the 
world are blotted out. The staircase is the world of 
names and forms— the manifestation of the Absolute to 
the human sense. We go up and down, sometimes rest- 
ing on the terrace and sometimes on the steps of the 
staircase. 


. A f e t f° tapuri 'eft him, Ramakrishna who had 

onre a'Ln ,hr g S ‘ ^ SpirtaaI realiza ti°" had 
once again the experience of samadhi, this time for an 

” sat™ Fo'° d - ° f SiX r nthS - Referril « this period 
state wW^ S “ months at a stre tch I remained in that 

StS aW 7 men Can neTer re tom, the body 
falling off after three weeks like a sere leaf I was 

«ot cmaoOTs Of day or night” His body too would 

have perished, like that of others, but for the kind 

We time and whrf m °tf’ Wh ° Was at D aksinesvar at 

krishn^sttle h >T OU d P t eSS SOme food do ™ R5ma- 
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mand, “ Remain on the threshold of relative conscious- 
ness for the sake of humanity.” He tells us that, after 
this, he became a normal man again. But under the 
stress of these terrible sadhanas, his health broke down 
and he had an attack of dysentery from which he suf- 
fered for many months. He gradually recovered and 
learnt to adjust himself at will to both the levels of cons- 
ciousness — the relative and the transcendental. 

But his zest for spiritual adventures led him once 
again into the open. This time he went even beyond 
the bounds of Hinduism. His Advaita realization with 
its sense of the formless Absolute had greatly broadened 
his mind and made him realize the oneness of all reli- 
gions. So he was now attracted by the Islamic sadhana 
of a Sufi devotee, and wanted to see how the Lord would 
meet the worshippers who approached him by this path. 
He now began to live like a Mohammedan, say his namaz 
regularly and turn away from all Hindu forms and 
places of worship. And he tells us that, after three days, 
he realized the goal of that form of devotion and had a 
vision of the Prophet. But, as he was still weak after 
his long illness, he stopped his experiments and went 
to his native village for a change. His sadhana was 
now practically complete, except for a short acquaint- 
ance later with the Bible and Christianity, which resulted, 
as usual with him, in a vision of Jesus Christ and the 
realization that He was an incarnation of God. 

After the end of the period of sadhana, we find 
Ramakrishna returning to the ways of normal men and 
meeting other religious aspirants and checking his ex- 
perience with theirs. When he went on a pilgrimage to 
Benares and Brindaban and when he made the acquaint- 
ance of men like Debendranath Tagore and Keshuh 
•Grander Sen of the Brahmo Sarnaj, his mind became 
broadened and his mission became slowly clear to him. 
He was to be the starting point of a great Hindu Renais- 
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•dawned on his mind, he grasped it with his usual in- 
tensity. He says in his Reminiscences: — 

“ There was no limit to the yearning I had then. During 
the daytime I managed somehow to control it. . . . But when 
the day came to a close, I could not curb my feelings. The 
thought that another day had gone and they had not come 
•oppressed me! When, during the evening service, the temple 
rang with the sound of bells and conch-shells, I would climb to 
the roof of the building in the garden and, writhing in anguish of 
heart, cry at the top of my voice, “Come, my boys 1 Oh, where 
are you? I cannot bear to live without you.” 1 

It was in 1879 that the first disciples came to him. 
And from that date to the date of his death in 1886— 
that is, for seven years — Ramakrishna talked incessant- 
ly, poured out the treasures of his heart and thus trained 
a devoted band of followers, who afterwards renounced 
the world to carry out his work. All that we now 
know of the gospel of Sri Ramakrishna is from these 
wonderful informal talks to his disciples. He never 
gave any set discourses or sermons. Nor did he write 
any book. He was too unlearned for that It is also 
l emai kable that Ramakrishna, did not lay upon his 
disciples any such terrible sadhanas as he had laid up- 
on himself. In fact, when one of them in the fervour 
of his devotion wanted to become a samnyasin at once, 
the saint said with a charming humanity, “ What will 
you gain by renouncing the world? Family life is like 
a fort. It is easier to fight the enemy from within the 
fort than from without. You will be in a position to 
renounce the world when you can bestow three-fourths 
of your mind on God, but not before.” To another he 
said, “ What is the necessity of giving up the world al- 
together? It is enough to give up the attachment to 
it. It is also astonishing with what tenderness and 
he treated his disciples. A loving mother could 
more tender to her children. And again what 

Life of Sri Ramakrishna (4th Edition), p. 296. 
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marvellous insight he had into the future possibilities 

of the young men— many of them college students 

that gathered round him ! His favourite disciple was 
of course, Narendranath, who afterwards became fa- 
mous as Swam! Vivekananda. 

It was in November, 1880, when he was preparing 
for his First Examination in Arts that Narendranath, 
who was then, seventeen years of age, first met Sri 
Ramakrishna in the house of a certain gentleman in 
Calcutta. . He sang a few songs and attracted the at- 
tention of the saint, who, thereupon, invited the youth 
to Daksinesvar. On his first visit to the place, Naren- 
dra found Ramakrishna’s conduct towards him so queer 
that he thought that the holy man was partly insane. 
But the second visit revealed to him the spiritual 
powers of Ramakrishna. Narendra has recorded for 
us what exactly happened on this occasion. “ Mutter* 
mg something to himself, with his eyes fixed on me 
he slowly drew near me. I 
thing queer as on the preceding 
twinkling of an 
The touch at r~ 
in me. With i 

everything in the j 

into nought, and the whole 
individuality was about to : 
mysterious void ! I 

that I was facing death, for the loss of 
meant nothing short of that, 
self, I cried out, ‘ What is this 
have my parents at home!’ 
and, striking my chest, said, 

Everything will 

that no sooner had he said this than that 
penence of mine vanished, 
found everything within and without the 


I thought he might do some- 
*’ ig occasion. But in the 
eye he placed his right foot on my body, 
once gave rise to s, novel experience with* 
i my eyes open I saw that the walls, and 
; room whirled rapidly and vanished 
: universe together with my 
merge in an all-compassing 
was terribly frightened and thought 

- f individuality 

Unable to control my- 
you are doing to me? I 
He laughed aloud at this 
‘ All right, let it rest now. 
come in time.’ The wonder of it was 

strange ex- 
I was myself again and' 

- c room as it 
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had been before. All this happened in less time than 
it takes me to narrate it, but it revolutionized my 
mind/’ ' : :’rAv 

This was, in fact, the mystic touch which ultimately 
changed Narendranath, a gay youth in his college 
classes, into Swami Vivekananda, the world-famous 
monk, who roused the slumbering fire of religion in 
millions of hearts in the East and the West before he 
died an early death in his fortieth year. From the first 
moment of their meeting, Sri Ramakrishna looked upon 
Narendranath as his spiritual son and heir and trained 
him specially for his great mission in life. And three 
days before his death in August, 1886, he called his 
favourite disciple to him and, as it were, formally hand- 
ed over all his spiritual wealth to him and said, “Oh 
Naren, today I have given you my all and have become 
a fakir, a penniless beggar. By the force of the power 
transmitted by me great things will be done by you; only 
after that will you go to whence you came.” 

It is often said by Western critics that oriental mys- 
tics press on the upward way only to lose themselves on 
the heights, that they do not come back with glad tid- 
ings for humanity and that therefore their lives a, re 
as good as lost to us. This statement may be true of 
the lesser mystics, but not of the great mystics of the 
East. It is not true, for instance, of Buddha or Sam- 
kara or Ramakrishna Paramahamsa. Buddha, after his 
enlightenment, went to Benares and set the wheel of 
law in motion. All the Bodhisattvas of Mahayana Bud- 
dhism, after their illumination, are said to have become 
the saviours of their race. Similarly, the Jivanmuktas 
of Hinduism are said to live in the world voluntarily 
after their liberation, so that they may work for the 
liberation of others. Even Samkara, who is supposed 
to have taught a philosophy of quietism, led a very active 
life travelling all over the country, at a time when, tra- 
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vel was an adventure, and stamping out heresy. Why, 
the whole history of India before the Muslim conquest 
may be described as an attempt on the part of her Spiri- 
tual leaders to construct a, grand social edifice on the 
basic teachings of the Vedic seers. Therefore we may 
say that no true Indian mystic ever failed to lead a crea- 
tive life after his illumination. And Sri Ramakrishna 
was no exception to the rule. After his illumination he 
gathered round him, as we have seen, a band of faith- 
ful disciples, whose spiritual individuality he fostered, 
so that each of them might go into the world and work 
in his own way for the regeneration of his fellow-men. 

One of the most distinctive features of Hinduism is 
that it does not coerce all minds into the pigeon-hole of a 
single creed. It gives free scope to individual variations 
in the kingdom of spirit. It always works like the warm 
sunshine which plays around all the trees in a grove mak- 
ing each of them grow in its own place according to the 
law of its own being and put forth its own blossom and 
fruit. This spirit of Hinduism fostering- individual 
growth is represented on a miniature scale in the way 
in which the saint of Daksinesvar influenced his disci- 
ples.^ This is very well pointed out by Roma, in Rolland 
in his book on Sri Ramakrishna. He writes : — 

And so in a thousand ways he used all his influence to 
direct these young souls in the true religious sense, so that they 
might develop their own true and highest individuality. He 
never dreamt of annexing them. He gave himself to them. He 
never said to them and never thought, “ You ought to give your- 
selves to me.” Herein lies one of the main differences between 
his guidance and that of Christ.” 
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Swam! Vivekananda in one of his letters, “ that Rama- 
krishna Paramahamsa came to preach, though his advent 
brought old truths to light. In other words, he was 
the embodiment of all the past religious thought of 
India.” He is a branch of the true vine. He does 
not speak as one of the scribes, but with authority. 
Therefore the formulas of the older mystics of our coun- 
try glow on his lips with light and life. They are made 
concrete for us by his apt illustrations, his homely figures 
and his simple stories and parables. It is marvellous 
how the theological discussions of generations are often 
summed up by him in a single parable or image, which 
looks like the final word on the subject. Take, for in- 
stance, the problem of evil. Is evil real or unreal? 
What is its relation to God ? Why is it not subdued by 
the Omnipotent? Does not its independent existence 
imply a dualism in the governance of the world? We 
have endless discussions on these questions. Sri Rama- 
krishna says in simple language, “ Evil exists in God as 
poison in a serpent.” What is poison to us is no poison 
to the serpent, but a natural secretion. The serpent does 
not die of its own poison. On the other hand, the sec- 
retion is a sign of its health. So evil is evil only from 
the point of view of man. What he regards as evil is 
nothing of the kind from the point of view of God. In 
other words, from the absolute standpoint there is no 
evil. But, from the relative standpoint, evil is a terrible 
reality and has a vital function in the spiritual economy 
of the world. Take, again, the question of ritualism 
in religion. Are not rites and ceremonies unnecessary 
appendages? Are they not the mere husk of religion? 
“Yes”, says Sri Ramakris'hna, “but without the husk the 
paddy will not grow in the field. You eat rice, but you 
sow paddy.” So rites and ceremonies are indispensable 
to every religion that lives and grows. Or, again, take 
the controversy about the use of scriptures. Are 
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the Vedas ever indispensable? Do they not belong to 
the sphere of relativity ? Are they valid in the sphere of 
the Absolute ? And, if you say they are not eternally 
valid, do you not undermine their authority? Let us 
hear £rl Ramakrishna on the question. He says, “When 
a thorn gets into the flesh, you take it out with the help 
of another thorn and then throw away both.” So rela- 
tive knowledge alone can remove relative ignorance. But 
the man who attains the Absolute does away with both 
knowledge and ignorance. Hence both are Avidya. 
Sri Ramakrishna was once asked “When shall I be free”? 
His pithy answer was, “ When 1’ shall cease to be”. 
There in a nut-shell we have the teachings not only of 
Vedanta, but also of all the great mystics of the 
world, who speak of ‘ self-naughting ’ as the only means 
to salvation. 


Though there is nothing original, except the man- 
ner, in all these and countless similar sayings, there are 
certain ideas in Sri Ramakrishna’s teaching which he 
often stressed and in elucidating which he Used a' num- 
ber of illustrations; These may be said to constitute 
his special message to his generation. The distinguish- 
ing feature of all of them is that they are derived from 
his own experience and hence they possess first-rate 
validity. 

Firstly, he is never weary of pointing out that rea- 
lization is the essence of religion. All religious works, 
discussions, discourses and sermons will automatically 
stop when realization begins. All sound and fury, 
noise and fuss are then replaced by silence. This is 
enforced by a number of illustrations. The bee buzzes 
round a flower before it begins to drink the honey, 
u hen once it begins to drink, it is perfectly silent. 
V/ hen- a pitcher is being filled with water, there is a 
great noise ; when once his full, there is no noise. When 
r is placed on the fire, it makes a crackling noise 
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till all the water is absorbed. When once there is pure 
ghee, there is no noise whatever. When water flows 
from a tank into a field, we have great noise, but when 
once the water in the field reaches the level of the tank, 
there is silence. When the fruit appears, flowers fall 
away. When the cool breeze begins to blow from the 
sea, we need not fan ourselves. There are many more 
illustrations of this kind. 

It is only after realization that a man is entitled to 
teach religion. Most teachers of religion have only 
book knowledge. They do not have even high charac- 
ter, much less realization. They therefore speak of 
things which they have not seen or experienced. 
They are like a man who lectures about Benares, hav- 
ing seen only a map of the city. Or they may be like 
birds of prey, which soar high into the heavens but have 
their eyes on the carrion below. 

When once a man has realization, he will auto- 
matically attract people to him. He need not go out 
of his way to invite them. So Sri Ramakrishna’s ad- 
vice to many a would-be teacher of religion is, “ Make 
yourself jaggery and the ants will come to you of their 
own accord. Make yourself a magnet, the iron filings 
will fly and cling to you. Make yourself a light in 
darkness and the moths will rush and fall at your feet.” 

Secondly, to a man who has realized, all religions are 
paths that lead to the same goal. It is only those who 
have no religious experience that quarrel about the 
forms. We have seen how Sri Ramakrishna experi- 
mented with various forms and had the same kind of 
realization in each. He says, . • 

“ I had to practise all the religions once, Hinduism, Islam 
and Christianity, and I have walked the paths of the different 
denominations of Hinduism again — of Sakta, V aisnava and 
Vedanta and other sects. And I have found that it is the same 
God towards whom all are travelling, only they are coming 
■through diverse ways.” " 1 
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Again, on another occasion he says, “ I find all men 
quarrelling- in the name of religion. Hindus, Mussal- 
mans, Brahmos, Saktas, Vaisnavas, Saivas — all are 
quarrelling with one another. They never think that 
He who is called Krsna is also called Siva, that He Him- 
self is named Adyasakti — the Primal Energy — Jesus or 
Allah ! — ‘ One Rama having a thousand names !’ The 
substance is one, only it has got different names. And 
everyone is seeking the same substance, there is only 
the variance of clime, temperament and name. The 
same tank has got many ghats. From one ghat the 
Hindus are taking- water in jars — they say it is" jal; the 
Mussalmans take water in leathern bags from another 
gfeat, they call it pani; the Christians fake water from 
a third ghat, they name it mater. Now, if some one 
were to argue that this substance is not jal but pani, or 
not pani but water or that it is no water but jal, it would 
be ridiculous indeed.” Though the doctrine taught 
here is as old as the Rg Veda, which says Ekani Sat,. 
Vipra bahudha vadanti (Truth is one, teachers speak 
of it in various ways), Sri Ramakrishna’s way of put- 
ting it and his demonstration of it in his own life carried 
conviction to his contemporaries. 

Thirdly, though both jnana and bhakti lead to the 
same goal, the latter is to be preferred, especially in 
this iron age. The former, namely, the path of know- 
ledge, is difficult because one has to acquire a high de- 
gree of purity and self-control before one can" tread 
that path, whereas the latter, namely, the path of de- 
votion, is easy, because purity and ' self-control will 
come of their own accord when once a man begins to 

l°71 G ° d - PU - yourself in the hands of the Divine 
0 ci , says Ramaki ishna, and she will do everything 
or. you. She will give you viveka (discrimination), 
vairagya (renunciation) and jnana (knowledge). You 
have only to cry for her sincerely and passionately, and 
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she is bound to come. As usual, he employs a homely 
figure to illustrate this. As long- as a child is busy play- 
ing with his toys, his mother will be attending to her 
duties of cooking and washing inside the house. But 
when the child is wearied with the play and throws 
away his toys and cries loudly for his mother, she leaves 
all her duties and rushes ito her child and takes him in 
her arms. Sri Ramakrishna taught this simple but vital 
truth in religion, both by precept and by example. 
Throughout his life, even after his Advaita realization, 
he was like a child in the hands of his divine Mother. God 
was to him no mere abstraction or hypothesis, but a 
living and loving Mother — a much greater Reality than 
a mother in flesh and blood. He would be constantly 
talking to her, consulting her and even playing with her. 
At the same time, he had no superstitions about her. 
He had clear and correct ideas about the impersonal and 
the personal God. The relation between the two he 
compared to the relation between fire and its heat, bet- 
ween the snake and its tortuous movement. To the 
repeated question of the Brahmo Samajists— “Is God 
with form or without form?” — he would give the re- 
peated reply, “ Both with form and without form. As 
Brahman, the Absolute, He is formless. But the Absolute 
expressed in terms of the relative is my Divine Mother. 
And she has form.” 

But he deprecated all these metaphysical subtleties 
and philosophical discussions. The one thing needful 
according to him was the intensity of yearning for God. 
You may not believe in the existence of Radha and 
Krsna, but you must have the love of Radha for Krsna. 
You may not believe in the existence of Hanuman and 
Rama, but you must have the feelings of Hanuman for 
Rama. And always love of God is more important than 
the knowledge of God. When you go into a mango- 
grove, you should eat the sweet fruit and not go about 
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counting the leaves of all the trees. When a jug of 
water from a tank is able to quench your thirst, why do 
you worry yourself about the exact quantity of water in 
the tank? When you want to purify yourself by touch- 
ing the Ganges, surely you won’t attempt to touch all the 
Ganges from Hardwar to the sea? 

Fourthly, love of God should take precedence not 
only of knowledge, but also of good works. Social ser- 
vice is, no doubt, necessary and good, but it should be 
a part of divine service. Nothing roused the wrath of 
Sri Ramakrishna so much as the modern cant of social 
service in preference to religion and renunciation. The 
conversation between him and Kristodas Pal, the editor 
of the Hindu Patriot and one of the pioneers of the 
national movement, is worth quoting in this connection. 
On the subject of renunciation Mr. Pal observed, 

“ Sir, this cant of renunciation has almost ruined the country. 
For this reason the Indians are a subject-nation today. Doing 
•good to others, bringing education to the door of the ignorant and, 
above all, improving the material condition of the country — these 
should be our duty now. The cry of religion and renunciation 
would, on the contrary, only weaken us. You should advise the 
young men of Bengal to resort to such acts only as will uplift the 
country.” “You appear to be a man of poor understanding,” 
replied Ramakrishna in an animated voice. “You dare to slight 
in these terms . a thing which all our scriptures describe as the 
greatest of all virtues! By reading two pages of English you 
think that you know the world. You seem to think you are 
omniscient. . . . How do you dare talk of helping the 

world? The Lord will look to it. You haven’t got the power in 
you to do it. . . . Can you explain to me how you can work 
for others? I know what you mean by helping them. To feed 
a number of persons, to treat them when they are sick, to con- 
struct a road or excavate a well,— isn’t that all ? These are good 
•deeds, no doubt, but how trifling in comparison with the vastness 
•pf the universe! How far can a man advance in this line? How 
man y People can you save from famine? . . . . God alone 
•can look after the world. Let a man first realize Him. Let him 
get the authority and be endowed with His power; then and then 
■alone, he can think of doing good to others. A man should first 
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be purged of all egoism. Then alone will the blissful Mother ask 
him to work for the world.” 1 

Sri Ramakrishna is never weary of saying that every 
man should first get rid of his lust and greed — the love 
of woman and gold, as he puts it concretely — before he 
thinks of helping others. And then the spirit of renun- 
ciation should be cultivated. The renunciation should 
be only internal in the case of a householder, and both 
internal and external in the case of a samnyasin. But 
love of God will bring in its train renunciation, good 
works, knowledge and realization — in fact, everything 
that is necessary for one’s spiritual development. It 
will keep one safe from all worldly attractions. For the 
attraction of a big magnet will neutralize the attractions 
of all the small magnets in the vicinity. 

Fifthly, Ramakrishna warns us against some of 
the immature teachings of those who have not yet found 
God, He disapproved of those who say that this world 
is a dark, miserable place, or that it is a dense forest. 
He said that, on the contrary, to those who cling to God 
in weal and woe, it was a mansion of joy. He deprecated 
the Christian and the Brahmo preachers’ constant harp- 
ing on the idea that we are weak, miserable sinners. He 
said that, if you always thought you were a sinner, you 
would really become a sinner. We shall see how Swam! 
Vivekananda expanded this idea of his Master and made 
it one of the main points of his teaching. Ramakrishna 
found fault also with the Brahmo habit of elaborately 
' dwelling on the glories of God’s creation in their pra- 

yers and sermons. After listening to one of Keshub 
;■ Grander Sen’s flowery sermons, he said to him, “Why do 

you say all this — ‘ O God, what beautiful flowers Thou 
i hast made! Thou hast created the sky, the stars and 

1 the sea!’ Those who are themselves fond of splendour, 

I only they like to speak of God’s glories”. After all, 

k 1 Ibid., p. 314. 
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what we consider His glories maybe mere trifles to Him. 
And, a,s usual, Ramakrishna employs a figure to show 
the futility of such eulogies. He says a man seeks the 
person whom he loves. What is the use of knowing his 
whereabouts or the number of his houses, his gardens 
and his servants? So a sincere seeker of God will go 
straight to Him and not linger on the glories of His crea- 
tion. Invariably we find Sri Ramakrishna putting his 
finger on what is theatrical, flamboyant or insincere in 
men’s devotions. At one of his meetings with Keshub 
Chander Sen, he said to him, “Keshub, once when I went 
to your temple, I heard you say, ‘Plunging- into the river 
of devotion we shall be carried straight to the ocean of 
saccidanandaV Then I looked up (at the gallery where 
Keshub’s wife and other ladies were sitting) and 
thought, ‘ What will become then of these ladies ?’ You 
are householders, how can you reach the ocean of Sacci- 

dananda all a,t once?. . . .. . You may dive into the 

river of devotion, but you must come up again, — dive 
and come up again. How can you dive once for all ?” 

Sri Ramakrishna had great admiration for Keshub 
Chander Sen and the other leaders of the Brahmo Sa- 
maj. At the same time he was not blind to their 
shortcomings. With charming frankness he criticized 
their religion and gave an account of his own and al- 
lowed them to accept or reject any of his experiences. 
His biographers say that “with undiminished love he told 
the Brahmos all about his realizations and gave out the 
essence of his teachings, such as the necessity of renun- 
ciation, the sincere pursuit of one’s own course of disci- 
pline, faith in God, the performance of one’s own duties 
in the world without thought of results, and discrimi- 
nation between right and wrong. Knowing their minds, 
he allowed them freedom to take as much or as little of 
his teaching as they liked.” 

The Brahmos, in their turn, had the greatest vene- 
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ration for Sri Ramakrishna, though they could not see 
eye to eye with him on many things in religion. Babu 
AswinI Kumar Dutt of Barisal once asked him what 
difference there was between the Hindus and the Brah- 
mos. “ Not much,” replied Ramakrishna. “ When 
they play on hautboys here, one man holds the same 
note right along, while another plays different melodies. 
The Brahmos are harping on the same note — the form- 
less aspect of God, but the Hindus enjoy His various 
aspects.” Many of the Brahmos could not understand 
the great distinguishing feature of Ramakrishna’s reli- 
gious life, his frequently going into samadhi or trans- 
cendental consciousness in the midst of conversation or 
on seeing anything grand or beautiful in his surround- 
ings. Pandit Sivanath Sastri, one of the leaders of the 
SadharanBrahmo Samaj, for instance, thought that his 
samadhis were fits of nervous disorder. Ramakrishna 
therefore reproved him saying, “ Well, Sivanath, I hear 
that you call my samadhi a disease, and say that I become 
unconscious at the time, You think, day and night, of 
all sorts of material things and yet consider yourself 
to be of sound brain, while I, who meditate on the eter- 
nal Fountain-Head of consciousness, appear to you as 
deranged. A fine piece of reasoning .” 1 On another 
occasion, when he was asked how he felt in samadhi, he 
replied, “ Do you know what I experience ? It is, as if 
a live fish had been released from a, pot of water into the 
Ganges.” 

Sri Ramakrishna was a standing refutation of all 
the eloquent diatribes of the Brahmo Samaj against 
what they called Hindu idolatry. It is through his in- 
tense devotion in the early stages to the image of the 
Divine Mother in the temple at Daksinesvar that he 
attained his realization. In the words of his disciple, 
Swam! Vivekananda, to say that image-worship is sin- 
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blems with which she was confronted and to rise once 
a, gain to deliver a message to mankind. Therefore, 
while he lectured on the truths of Vedanta in America 
and Europe, he passionately urged his countrymen to 
put those truths into practice. He taught theoretical 
Vedanta in the West and practical Vedanta in India. 
And, according to him, the most practical form which 
Vedanta should take here immediately was the uplift 
of the masses. We may say that Swam! Vivekananda’s 
life, from the death of his Master to his own death, is 
one prolonged cry for the uplift of the toiling, starving 
millions of his beloved country. This sympathy for the 
poor and the down-trodden in India is the central note 
of his career. It is a. note that is heard in all its fulness 
and intensity in his marvellous letters. In this respect 
Swam! V ivekananda was a true forerunner of Mahatma 
Gandhi. Though he disclaimed that he wa,s a politician, 
his aim in India was to make the masses strong and 
self-reliant, realizing their own importance and power. 
He pleaded as passionately for social freedom in India 
as he pleaded for religious freedom in the West. Ac- 
cording to him, the ideal society was that which com- 
bined the spiritual culture of India with the secular cul- 
ture of America and England. It is with the object 
of combining these two cultures that he founded the 
Ramakrishna Mission and organized Vedanta centres in 
the West and sent his Eastern disciples to teach there 
and invited his Western disciples to come and work in 
India. He taught that Vedanta should throw open its 
gates to all, without any distinctions of colour or caste, 
and that it should become practical everywhere, liberaliz- 
ing religion in the West and levelling up society in the 
East. That is why the Ramakrishna Mission has for 
its object not only the preaching of religion, but also do- 
ing social service, giving medical relief and spreading 
education. The progress of the Ramakrishna Move- 
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ment is best indicated by the following passage taken 
from The Cultural Heritage of India — -a marvellous 
symposium of learned articles published in three volumes 
on the occasion of the Sri Ramakrishna centenary in 
1936:— .i 

“ In the course of a little more than three decades after the 
passing away of Swam! Vivekananda, the Ramakrishna Order 
has been able to • count its monastic members by hundreds and 
Spread almost a network of branch monasteries (mathas and 
asramas) all over . India ; while the Ramakrishna Mission has 
within this period carried on relief works on numerous occasions 
in different parts of this country and established its permanent 
humanitarian institutions at various places in India/Burma, 
Geylon and the Federated Malay States; and quite a number of 
preaching centres have been opened in North America, South 
America and Europe.” 

According to the latest report available, there are 
on the whole about one hundred and ten centres of the 
Mission all over the world. 1 


Swam! Vivekananda was born in Calcutta in 1863. 
His name, before he became a monk, was Narendra 
Nath Datta and he belonged to, the Ksatriya caste. We 
have already seen how, when he was only seventeen 
years of age and a student in college classes, he came 
under the influence of Sri Ramakrishna, While he was 
at college, Narendra Nath was a gay youth, fond of fun 
and frolic, but very eager for all kinds of knowledge. 
He was also an adept in boxing and wrestling and in 
swimming and riding. He was, at the same time, an 
earnest student of philosophy and poetry. He studied 
all the systems of Western Philosophy and was well ac- 
quainted with the contemporary philosophy of Herbert 
Spencer and John Stuart Mill. And his favourite Ens- 

, 1 T i' e _ re is a good account by Swam! Vircswarananda, of the activities 
oi the Ramakrishna Mission in India in the. Annual Pttja Number 119431 
of Amnia Bazar Patrika. ' : ' • - ■ : : - • - • . . ■ : ■ • . . *, : v ; 0 
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we have seen, even transmit his spirituality to others by 
a touch, whereas the leaders of the Brahmo Samaj, in 
spite of their correct doctrine and spiritual aspirations, 
had no spiritual magnetism of any kind. The difficulty 
of Narendra Nath, however, was that, after he came 
under the influence of Ramakrishna, he had to shift him- 
self from the intellectual plane, to which he was accus- 
tomed as a University student, to the spiritual plane in 
which his Master lived and moved. Narendra Nath’s 
knowledge of Western Philosophy was, no doubt, of 
great use to him in later years in expounding Ve- 
danta. But, first, he had to acquire the spiritual ex- 
perience, of which Vedanta is only an intellectual 
■exposition. Without this experience transmitted to him 
by his Guru, Narendra might have become an impres- 
sive Professor of Philosophy, but not the monk Swam! 
Vivekananda. 

While Sri Ramakrishna was training Narendra in 
one way, adversity trained him in another, so that the 
experience gained by him during these eventful years 
became well-balanced. For, soon after he sat for his 
B.A. degree examination and before the results were out, 
Narendra lost his father, and he and his brothers were 
left destitute. Though he passed his examination and 
joined the Law class, he was very poor and had often 
to go without food. This was the darkest period of his 
life and he has given us very pathetic accounts of it. 
He says : — 

“ Even before the period of mourning was over, I had to 
knock about in search of a job. Starving and barefooted, I 
wandered from office to office under the scorching noon-dav sun 
with an application in hand, one or two intimate friends who 
sympathized with me in my misfortunes accompanying me some- 
times. But everywhere the door was slammed in my face. This 
first contact with the reality of life convinced me that unselfish 
sympathy was a rarity in the world — there was no place in it for 
the weak, the poor and the destitute.” 

As he could get no permanent job anywhere and as 
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hi? mother and brothers were starving at home, Naren- 
dra went to his Master and as a last resort urged him 
to pray to his Divine Mother to give him relief. But 
the Master advised him to go into the presence of the 
goddess himself and pray for what he wanted. Naren- 
dra did so. The description he gives of his experience on 
this occasion is worth quoting in full, because, as his bio- 
graphers remark, this incident was a land-mark in his life, 

“ Reaching the temple, as I cast my eyes on the image, T 
actually found that the Divine Mother was living and conscious, 
the Perennial Fountain of Divine Love and Beauty. I was 
caught in a surging wave of devotion and love. In an ecstasy of 
joy I prostrated myself again and again before the Mother and 
prayed, ‘ Mother, give me discrimination ! Give me renuncia- 
tion ! Give unto me knowledge and devotion ! Grant that I may 
have an uninterrupted vision of Thee!’ A serene peace reigned 
in my soul. The world was forgotten. Only the Divine Mother 
shone in my heart. As soon as I returned, Sri Ramakrishna 
asked me if I had prayed to the Mother for the removal of my 
worldly wants. I was startled at this question and said, ‘ No, sir, 
I forgot all about it. But is there any remedy now? ’ ‘Go 
again/ said he, ‘ and tell Her about your wants.' ” 

He again set out for the temple a,nd again forgot 
his mission and prayed only for love and devotion. He 
returned to Ramakrishna, told him what had happened 
and was asked to go to the temple a third time. He 
went a third time and the same thing happened again. 
So he returned and said to his Master, “Sir, it is" you 
who have cast a charm over my mind and made me for- 
getful. Now please grant me the boon that my people 
at home may no longer suffer the pinch of poverty.” 
But Sri Ramakrishna replied, “Such a prayer never 
comes from my lips. I asked you to pray for yourself. 
But you couldn’t do it. It appears that you are not des- 
tined to enjoy worldly happiness. Well, I can’t help it.” 
However, as Narendra, became very importunate, he said 
at last, “All right, your people at 'home will never be 
in want of plain food and clothing.” Till now, we are 
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told, Narendra under the influence of the Brahmo Sa~ 
maj had had unfeigned contempt for image- worship. But 
after this incident, he realized the significance of the 
worship of the Divine Mother through her image in the 
temple, and his Master was delighted at the transfor- 
mation, saying, “ Isn’t it wonderful that Narendra has 
accepted Mother?” 

• But the greatest moment in the period of Naren- 
dra’s discipleship is perhaps that during which he attain- 
ed to the state of Nirvikalpa Samadhi like his Master. 
Ever since he had been initiated, he was longing for this 
great experience. But it came suddenly and unexpect- 
edly one evening, a few days before the death of Sri 
Eamakrishna. He was meditating, as usual, according 
to the instructions of his Master, when suddenly he felt 
a light at the back of his head. The light grew larger 
and larger and seemed to burst, and his mind became 
merged in it. One of his brother disciples observed his 
rigid body and ran to the Master for help. But the 
Master, who seemed to know what was happening in 
Narendra’ s room, which was adjacent to his, replied, 
Let him stay in that state for a while. He has teased 
me long enough for it.” After some hours, Narendra 
1 eturned to normal consciousness and was full of ecstasy, 
because he had reached the goal of his sadhana and all 
his doubts had vanished. When he went to his Master, 
the latter said to him, “Now then, the Mother has shown 
you everything. Just as a treasure is locked up in a 
box, so will this realization you have just had be locked 
up, and the key shall remain with me. You have work 
to do. When you will have finished my work, the trea- 
sure box will be unlocked again; and you will know 
everything then, just as you do now.” 

' xt Ramakrishna, the immediate 

topethe Nir , endra was to keep the band of his disciples 
g r and explain to them the significance of his life 

- i . - ■ • ' - ' ■ ■ 
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and teachings, so that each might go out into the world 
to spread his message. Fired by his enthusiasm, these 
young men renounced the world and became saranyasins 
— the nucleus of the famous Ramakrishna Order — and 
had their humble monastery at Baranagore, midway 
between Daksinesvar and Calcutta. And, to mark the 
new life that they embraced, they changed their old 
names. Narendra also, during the itinerant life that 
followed, changed his name several times to avoid recog- 
nition. It was only on the eve of his sailing for America 
that he took the now well-known name of Vivekananda. 

Ill 

It was in 1888, two years after Sri Ramakrishna’s 
passing away, that the young Swam! began his life of 
wanderings. He left Calcutta and, passing through 
Benares, Ayodhya, Lucknow, Agra and Brindaban, 
reached the Himalayas. On his way he made one Sarat 
Chandra Gupta, the station master at Hathras, his first 
disciple. Sarat became a samnyasin, took the name of 
Swam! Sadananda and accompanied his guru in his 
Himalayan wanderings. Both the samnyasins spent 
sometime at Hrslkes. But they had to give up their 
plan of going up to Kedarnath and Badarlnarayan, as the 
disciple fell seriously ill. After they returned to Hath- 
ras, the guru also fell i'll, and so had to return to the 
monastery at Baranagore. A year afterwards, he went 
out again and visited Vaidyanath, Allahabad and 
Ghazipur. At Ghazlpur he met the famous saint of the 
place, Pavhari Baba, and was sorely tempted to remain 
with him and devote himself entirely to Yoga and turn 
away from the world. But a vision of Sri Ramakrishna 
brought him self-reproach, and he gave up the idea and 
returned to the monastery at Baranagore. After two 
months’ stay at the monastery, he set out again in July, 
1898, with the determination never to return. This 
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time his companion was Swann Akhandananda, who had 
just returned from his Tibetan travels and had therefore 
considerable experience of life in the Himalayas. The 
two Swann's visited Bhagalpur, Benares, Ayodhya 
Naimtal, Almora, Srinagar, Hardwar and many otW 
places and finally reached Meerut. They rested here 
for some months, as five other samnyasins of the Order 
also happened to be there. 

i At Jfe** one da N, the Swami announced to his 
bj otter dwaples. his decision that he was going to leave 
all of them, m order that he might lead the life of a soli- 
ary monk and go on his travels by himself. So he set 
out m January, 1891, and wandered mostly on foot for 

iwr y< ? rS> ,J hrou§ ' h Centl *al, Western and Southern 
fodia, first through the states of Rajputana, then through 
Kathiawar and the Bombay Presidency, and th£ 
l ough the States of Southern India— Mysore Cochin 
and Travancore till he reached Kanyata 7 Cape 
Comorin) the southernmost point of India. During 
these wanderings, he had often to face starvation he 
ad to walk alone through deserts and forests and 
sometimes he stood in imminent peril of his life ? Tint 

a“:L by - te tf PS f d d ^er S . he fcd £ eii ffof 
L“.“ 7 m throu S ho «t. one day begging for his 

r y b £ r “A” obscure 

DaA honoured guest of a Maharajah or a 

Ue van. one day observing the squalid poverty of the 

Sfc rf'U’ iSeraHe huts , and anofte '- 4- noting 
luxury Oi the princes in their nalaree W s 

zx ofj£^r 

He studied it! a ” d sects > and customs and manners 

£ r„tv,A "’ el ! «>. ^engthtf 
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of Kanyakumari is situated, is an important landmark 
in the Parivrajaka life of Swami Vivekananda. After 
falling prostrate before the image of the Divine Mother 
in the temple, he crossed to a sea-girt rock, which is 
separated! from the mainland, and sitting on this last 
vestige of India, he fell into a profound meditation 
about the past, the present and the future of his mother- 
land and made up his mind definitely about what he had 
to do for raising her once more to the position of glory, 
which she had once occupied. In a letter which he 
wrote later from America, he says : — 

“At Cape Comorin sitting in Mother Kumari’s temple, 
sitting on the last bit of Indian rock, I hit upon a plan. We are 
so many, samnyasins wandering about and teaching the people 
metaphysics it is all madness. Did not our Gurudeva use to 
say, ‘An empty stomach is no good for religion’? That these 
poor people are leading the life of brutes is simply due to igno- 
rance. Suppose some disinterested sarhnyasins, : bent on doing 
good to others, . go . from village to village disseminating 
education and seeking in various ways to better the condition of 
all down to the chandala, through oral teaching and by means of 
maps, cameras, globes and such other accessories — can’t that 
brmg forth good in time? .... We, as a nation, have lost 
our individuality, and that is the cause of all mischief in India. 

e have to give back to the nation its lost individuality and raise 
the masses. . . . 

Thus it was at Kanyakumari that the Swami con- 
secrated himself to the service of India,, particularly to' 
the service of her starving, oppressed, outcaste millions, 
it was. at Kanyakumari that, as a result of all his 
wanderings, he was transformed into a patriot monk 
m whose religion the uplift of the Indian masses formed 
as integral a part as meditation or practice of Yoga or 
the study of the Vedas. In a word, it was at Kanya- 
kumarl that he realized what his Master had already 
foreseen that he had a great mission in life. 

From Kanyakumari the Swami went to Madras, 

1 Letters of Swami Vivekananda, p, , 92 . ■ ’ ' . . *, ■ 
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where many enthusiastic young men became his 
followers and collected subscriptions for his voyage to 
America, where he wished to go and attend the Parlia- 
ment of Religions to be held at Chicago. . The idea nf 
going to the Parliament of Religions to represent 
Hindu ism had come into his mind when he was at 
Khandwa m the Bombay Presidency. He brooded over 
the idea for a long time and was encouraged by men in 
high places, whom he met. He now made up his mind 
to go. But when he saw the money collected by his 

feareTth f, Madra ^’ . the Swami £ rew nervous, for he 
lm wT bem S. carried ^vay by his oU ego- 

llTh gmdtd in such an important mat- 

ter by the will of the Divine Mother. So he periaded 

ftVha? A°t the P°° r ™ney 

e WMted t0 taow the Mother's 
J i nn S x’ ? he must P rove it is her intention that 

wilf ft! b °’ f0r Jt ls a ste P in the dark. If it be Her 
will, then money will come again of itself.” And he 

&er?fSdrcr ,y T? the H Mother 

of a symbolic dream.' a 

him taoThe W a S f a ‘ Sh 7\ and beckonii e t0 hi “ to follow 

it ? is -T erS 0f the °“ an - He awoke and took 
it as a definite command. So with the Mri J Y £ 

subscriptions raised in Madras and the help and'en 

° f WS friend and disciple — the^Rafah of 
jaefoi-he set sail from Bombay on the 31s? Ma* 


f 
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coast, and from there went by train to Chicago. The 
difficulties that he encountered in America, before he 
appeared on the platform of the Parliament of Reli- 
gions at Chicago, were such as would have daunted the 
heart of any other man. But Swarm Vivekananda, 
apart from his absolute trust in God, was one of the 
most lion-hearted of men, and he had to muster all his 
courage in the first few weeks of his experiences in Ame- 
rica. This was his first visit to the West, where every- 
thing was different from what he had been accustomed 
to in India. He had hitherto been a wandering sam- 
nyasin in a very poor but charitable land with abundant 
sunshine and countless dhar masalas. He had walked 
from place to place, barefooted, with very scanty cloth- 
ing and with a long staff in his hand. He had rarely 
handled money, having had few occasions for doing so 
after he became a samnyasin. Now in America, in this 
strange land, alone and unfriended, he had to move about 
in his strange dress, burdened with luggage and pro- 
foundly ignorant of where he had to go for a lodging 
and what he had to pay and how he could obtain the 
information he wanted. It was with a shock that he 
came to know that he had arrived much too early, about 
six weeks before the opening of the Parliament, and that 
no one would be admitted as a. delegate without proper 
references. He should have gone as the representative 
of some recognized organization. From India there 
had gone representatives of the Theosophical Society, of 
the Brahmo Samaj, of the Buddhists of Ceylon and of 
the Jains of Gujarat. But whom did this homeless 
samnyasin represent? He represented, of course, 
Mother India herself. But nobody knew that as vet. 
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United States. As Sister Nivedita says, “Nothins* 
could have been more typical of the unorganizedness of 
Hinduism itself than this going forth of its reprlf. 
tative unannounced and without formal credentials to 
^^sbpnglyignarded doors of the world’s wealth 

h A , ■ ^ 0M l ever ’ the coura g'e and endurance of the Swann' 

stS OnT 6 ’ triumphed over ah 2 

a favoiirahlp ^ Way . from 0hlca 8' 0 to Boston, he created 
a favourable impression bv his oersonahA- 1 

genius, wrote to his frtVnrl n r> ’ cognizing his 

oo h e co ramit t h v 

professors put", ^efc ""A 1 ? 0Ur ’ 

Chicago and leS ***«» 
which was in charge nf tu* uctl0n to the Committee 
tal delegates But a i 31 f an ^ ements for the orien- 

Swanri drived “ Aieni f ? UM , haVe *■ "•*- the 

address of thfcl SET S” ?“ 
but, as it was the German n ,,o , ned *° mak e enquiries, 
could understand him Moreover °h ^ Clty \ nobod - v 
oriental, and nobody would gi ve him an &S * despised 
Jbout the whereabouts of evfn a Wei iT f ° ma 1 tlon 
He did not know where to uo hot H He was lost, 
it was very chilly So § \ 7^ mght came on an{J 
w,y s, a Jnt? fi ni: g h Z71 fcjm 0f *» raU - 
]t and Slept the night fhere TU P l b ° X ’ £ ot into 
shake America with his add™ ne ? t day he was t0 
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tng of that day beuan 5 . . nt y- Bllt tb e morn- 

from the box andleggij MsSf 1 "”? “ 4 Hred 
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India, the Paradise of beggars. The SwamI was greet- 
ed with insults by the servants of the houses where he 
begged, and doors were slammed in his face. At last 
he sat on the roadside exhausted. Now Providence came 
to his rescue. The door of the opposite house opened 
and a lady came out and, seeing his oriental figure and 
dress, asked him whether he was a delegate to the Par- 
liament of Religions. On his representing his difficul- 
ties, she invited him to her house, attended to his wants, 
and took him to the office of the Parliament. Thus 
providentially delivered from all his difficulties, the 
SwamI presented his credentials and was accepted as a 
delegate and lodged with the other oriental delegates. 

The first session of the World’s Parliament of Reli- 
gions began in Chicago on September 11, 1893 in the 
great Hall of Columbus, with a prayer from Cardinal 
Gibbons, the highest prelate of the Roman Catholic 
Church on the Western Continent. The cardinal was 
seated on a chair of state on the platform, and, to the 
right and left of him, were seated the oriental delegates 
in their brilliant costumes. In numerical order SwamI 
Vivekananda’s seat was number thirty-one. The hall 
below and the gallery above were packed with six to 
seven thousand men and women, and on the platform 
were some of the most learned men of all the nations of 
the earth, and many of them trained speakers. SwamI 
Vivekananda had never seen such an august assemblage 
before and he had never spoken in public to any big 
audience. 

As the delegates were introduced one by one, they 
stepped up and made a brief speech to announce them- 
selves. Of course, most of them had ready-made 
speeches and were duly applauded. Vivekananda had 
none and he was so nervous that he did not venture to 
speak in the morning session. But in the afternoon, 
when the chairman insisted on his speaking, he bowed 
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inwardly to Sarasvatl, the Hindu Goddess of speech anc 
stepped up and addressed the audience with the words 
“Sisters and Brothers of America.” Scarcely had he 
uttered these words when the whole audience was cauo-hf 
up in a great wave of enthusiasm, and hundreds rose to 
then feet with deafening shouts of applause. The speaker 
was bewildered. _ For full two minutes he attempted to 
speak, but the wild enthusiasm of the audience created 
by this significant form of address prevented him. The 

ri m o?- UnCOnSCiouS,y re - iected the offi cial formalism 

“vhkh foundTr a ‘d d SP T” the ,angua « e of heart. 
Tihich found a ready and spontaneous response from 

the audience. After silence was restored, he said-- 

It fills my heart with joy unspeakable to rise in response 

to the warm and cordian welcome which you have given ifs I 

y y ° u * n * he name of the most ancient order of monks in the 
world; I thank you in the 


.auuii spcecn lasting not more than 
tes. But it struck the keynote of the 
gions, namely, the note of universal 
i the Hindu belief that all religions 
f self-same God. “We believe not 
deration,” said Swaml Vivekananda, 
religions as true. I am proud to be- 
uch has sheltered the persecuted and 
ehgions and all nations of the earth ” 
his statement from our history, he 
5 from our scriptures in further sup- 

le . famous verse from the Bhagavad- 
is from our daily prayers 

Il aVing thdr S0Urces in different 

e Son! S0) ° Lord ’ the different 
. through different tendencies, various 
>oked or straight-all lead to Thee.” 

»y saying, “I fervently hope that the 
morning m honour of this conven- 
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tion may be the death-knell of all fanaticism, of ali'per se- 
ditions with the sword or with the pen, and of all mi- 
charitable feelings between persons wending- their way U> 
the same goal.” It is a speech which only a Hindu 
could make in that august assembly — a Hindu whose 
faith in universal toleration and the oneness of all reli- 
gions had been confirmed by the recent experience of 
Sri Ramakrishna at Daksinesvar. 

A week after this preliminary speech, the Swam! 
read a paper on Hinduism before the Parliament, in 
which, once again taking the cue from the life of his 
Master, he said, “The whole religion of the Hindus is 
centred in realization. Man is to become divine by 
realizing the Divine; idols or temples or churches or 
books are only the supports, the helps, of his spiritual 
childhood.” He spoke on several occasions in the Par- 
liament. Once he said that the crying evil in the East 
is not want of religion, but want of bread. “ They ask 
us for bread,” said he, “ but we give them stones. It 
is an insult to a starving people to offer them religion ; 
it is an insult to a starving man to teach him meta- 
physics.” He asked the Christians of America, who were 
so fond of sending out missionaries to save the souls of 
the heathen, “Why do you not try to save their bodies 
from starvation?” This, as we have said, is the ever- 
recurring note in Swam! Vivekananda’s plans for the 
regeneration of India,. On another occasion he remarked 
that the separation of Buddhism from Brahmanism was 
the cause of the down-fall of India. By this separation 
both were losers. Buddhism was deprived of faith in 
God to which every human being clings fondly, 
and Brahmanism was deprived of the reforming zeal, 
the wonderful sympathy and the charity for everybody 
which Buddhism brought to the masses. “ Let us then 
join the wonderful intellect of the Brahmana”, said the 
SwamI, “with the heart, the noble soul, the wonderful 
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humanizing power of the great Master.” And in th P 
. address at the final session on t'he 27th September he 
onee again rose to the occasion and declared cLdv 
that the unity of religions, of which so much had been 
said m the Parliament, was not to be attained by the 

zx i : - L°" e e th r :i ig r ci nd : he 

orBuddhat t would become Christian? God forbid 

lorl U-‘T n ‘ S T ‘° beCOme a Hind “ or a Buddhist 
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thing he could conceive, was assigned to him. As he 
retired and lay upon the bed, he was oppressed by the 
terrible contrast between the wealth of America and the 
poverty of his own dear country. He could not sleep, 
for he was moved to tears. He therefore rose from the 
bed of down, as from a bed of thorns, and went to the 
window and gazed into the darkness. He was choked 
with emotion at the thought of his starving countrymen 
and sank to the floor crying, “O Mother, what do I care 
for name and fame, when my motherland remains sunk 
in utmost poverty! To what a sad pass have we poor 
Indians come, when millions of us die for want of a 
handful of rice, and here they spend millions of rppees 
upon their personal comfort ! Who will raise the masses 
of India? Who will give them bread? Show me, O 
Mother, how I can help them.” 

Henceforth his object was not only to disseminate 
collect ideas of Hinduism in America and Europe, but 
also to get funds from these wealthy countries for the 
various philanthropic activities which he wanted to start 
in India. Accordingly, he stayed in the West for about 
three years and worked himself almost to death 
by his incessant tours, talks, lectures and addresses. -At 
fiist, he accepted the offer of a Lecture Bureau for a 
lecturing tour of the United States and visited all the 
larger cities of the Eastern and Mid-Western States. 
But after some weeks, when he found that the Bureau 
was exploiting and defrauding him, he severed his rela- 
tions with it and began to work independently. It is a 
pity that there is no record of all the innumerable lectures 
he delivered in this whirl-wind campaign. We get only 
glimpses of them here and there in the American papers 
of the day. He was listened to with profound respect 
by many to whom his exposition of Vedanta was an eve- 
opener. But some fanatics tackled him with insolent 
questions, and on them his answers came like flashes of 
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lightning. For instance, a certain lady in I - 
asked him if Hindu mothers threw their childr 
crocodiles in the rivers, and he replied, 
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deaths rather than lead a jelly-fish existence and yield to 
every requirement of this foolish world — no- matter 
whether it be my own country or a foreign country.” 

After he had shaken himself free from the Lecture 
Bureau, he accepted the invitation of the Brooklyn Ethic- 
al Association to give a series of lectures on Hinduism. 
These lectures were so successful that there was a de- 
mand for regular classes and for instruction in the prac- 
tice of meditation. The SwamI was, of course, fully 
qualified for undertaking this task, having practised 
various types of meditation under the guidance of his 
Master. It was at this time that he dictated the con- 
tents of his book on Raja Yoga and the translation of 
Patanjali’s Yoga-sutras to his disciple,' Miss Waldo of 
Brooklyn, who afterwards became Sister Haridasl. Dur- 
ing the year 1895, the SwamI worked very hard, hold- 
ing classes, lecturing both in public and in private -and 
rushing from place to place. And he was satisfied that 
his message was being kindly received everywhere and 
that he had thousands of admirers and followers, and 
that some distinguished men and women were prepared 
to be initiated into samnyasa and carry on his work. 
But he was tired and wanted to have some rest away from 
the busy haunts of men. So he accepted the invitation 
of one of his disciples, Miss Ducher, to spend some 
time in her cottage at the Thousand Island Park, the 
largest island in the St. Lawrence river. In this beauti- 
ful place he spent seven happy weeks with a devoted band 
of twelve disciples. In the biography of the SwamI, the 
account of his life at the Thousand Island Park reads 
like a spiritual idyll. A Hindu reader is reminded of 
the forest scenes and the inspired talks of the sages in 
the Upanisads. We are indebted to Miss Waldo for 
a charming description of the place and the life that was 
led there during those seven weeks and for a summary 
of the Swamfs Inspired Talks. She writes : — 
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" Of these talks it was not possible to take notes. They are 
preserved. only in the hearts of the hearers. None of us can ever 
forget the sense of uplift, the intense spiritual life of those 
hallowed hours. The Swam! poured out all his heart at those 
times, his own struggles were enacted again before us; the very 
spirit of his Master seemed to speak through his lips, to satisfy 
all doubts, to answer all questioning, to soothe every fear. Many 
times the Swami seemed hardly conscious of our presence, and 
then we almost held our breath for fear of disturbing him and 
checking the flow of his thoughts. He would rise from his seat 
and pace up and down the narrow limits of the Piazza, pouring 
forth a perfect torrent of eloquence.” 

It was in this island retreat that the Swami com- 
posed his famous “Song of the Samnyasin,” in which 
like a true Advajtin he sings:— 

“ The self is all in all, none else exists ; 

And Thou art That, Samnyasin bold! Sav — 

Ora Tat Sat, On! ” 

'And it was also in this island retreat that once 
again he had the experience of samadhi, similar to what 
he had experienced in the Cossipore garden during the 
last week of Sri Ramakrishna’s life. Undoubtedly, the 
seven weeks he spent at the Thousand Island Park form 
one of the best and the most creative periods of his life. 
For, before he left this place, two of his twelve disci- 
ples became sa.thnya.sins and five became brahmacarins. 

Soon after he returned to New York from his island 
retreat, the Swami sailed for England, for he wanted to 
know how England would receive his message. Visit- 
ing Paris on the way, he reached London in September, 
1895. He was warmly received by friends, and, after 
a few days’ rest, he commenced his work. At first, it 
was in the form of private talks, but, when his fame 
spread, he was invited to give public lectures. These 
were a tremendous success, and prominent newspapers 
published interviews with the “ Indian Yogi in London”. 
Though his stay was only for three months, he made a 
great impression on the thoughtful people who came 
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into contact with him. Among these was Miss Mar- 
garet Noble, who afterwards became one of his most 
devoted disciples under the name of Sister Nivedita, 
and wrote the well-known book The Master as I saw him. 
She was the headmistress of an educational institution 
and was deeply interested in religion and philosophy as 
v eil as education. She was one of those who sat at the 
S warm's feet like the ladies referred to in the following- 
description of the correspondent of a daily paper in 
London : — 

i ? 1S ,’ nc * eec * a rare s *ght to see some of the most fashion- 
able ladies in London seated on the floor cross-legged, of course, 
for want of chairs, listening with all the Bhakti of an Indian Chela 
towards his Gum.” 

.The Swann was satisfied with his work in England. 
Forjn a letter, dated 18th November, 1895, he wrote- 

V, In En gland my work is really splendid. I am astonished 
myself at it. The English people do not talk much in the news- 
papers but they work silently. I am sure of more work in 
England than m America.” 

However, he returned to America in December after 
an absence of three months and again threw himself into 
his work there. He worked incessantly, and at one time 
gave as many as seventeen class lectures a week be- 
sides carrying on a, voluminous correspondence ’and 
granting numerous private audiences.” Fortunately his 
isciples this time thought of engaging a stenographer 
for reporting these lectures. And, by a strange chance, 
they were able to secure the services of one J. J. Good- 
^ m '. an Englishman, who became afterwards an ardent 
disciple of the Swami and not only faithfully reported 
his lectures, but also attended to his personal needs and 
accompanied his Master to India and died there It is 
to the labours of the “faithful Goodwin,” whom the 
.warm called his right hand, that we owe the lectures. 
kmnta Yoga. Bhakti Yoga and Jnmui Yoga , with 

femiHar^ 6 ^ ° f Vivekananda Mature is 
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One of the most remarkable incidents during this 
period of his stay in America is his lecture on the 
“Philosophy of the Vedanta” before the students and 
professors of the Philosophy Department of Harvard 
University. After the lecture, various questions were 
put to him in a critical spirit, and he answered them all 
in his usual way. Asked about the contrast between 
self-hypnotism and Raja-yoga, he said that man was 
already hypnotized and that Yoga was an effort at de- 
hypnotization of the self. Asked about the Vedantic idea 
of civilization, he replied that true civilization was the 
manifestation of the divinity within and that that land 
was most civilized where the highest ideals were made 
practical. The impression created by the SwamI on the 
authorities of the University on this occasion may be 
gauged from the fact that they offered him a. chair of 
Eastern Philosophy at Harvard, which, of course, as a 
samnyasin he could not accept. 

He now wanted to consolidate his work in America. 
So he discontinued his lectures in February, 1896 and 
organized the Vedanta Society of New York — a non- 
sectarian body with the aim of preaching Vedanta and 
applying its principles to all religions. His lectures on 
Karma- Yoga, Bhakti-Yoga and Jnana-Yoga were now 
published in book form like his Rcija-Yoga and came in 
handy for the work of the society. And he also trained 
his American disciples who had become samnyasins — 
Swanns Krpananda, Abhayananda andYogananda and 
Sister Haridasi — for carrying on his work during his 
absence. Furthermore, he conceived the idea of bring- 
ing some of his brother disciples from India to teach 
in America, and taking some of his Western disciples 
with him to teach in India. The Indian disciples would 
teach religion in America, and the American disciples 
would teach science and organization in India. Thus 
there would be an interchange of ideas between the East 
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and the W est to the advantage of both. Accordingly, 
the Swam! wrote to Swami Saradananda in India to 
start at once and meet him in London, and he himself 
sailed for England from New York on 15th April, 1897. 

In London he worked again indefatigably holding 
private classes and delivering public lectures and giving 
talks in many clubs, societies and drawing-rooms. But 
the most memorable event of this period perhaps is his 
meeting the great orientalist — the aged Professor Max 
Muller — by special invitation at his residence. The Pro- 
fessor took him round and showed him the several col- 
leges in Oxford and the Bodleian Library and even ac- 
companied him to the railway station, saying, “ It is not 
every day one meets with a disciple of Ramakrishna 
Paramahamsa.” He was anxious to know more about 
£ri Ramakrishna and said he would gladly write a fuller 
account of his life and teachings than the article he 
had already written about him for the Nineteenth ‘Cen- 
tury Magazine , if details were supplied to him. There- 
fore, the Swami at once commissioned Swam! Sara- 
dananda, who had arrived in London, to get the neces- 
sary information for the Professor from India. With 
the help of this, Max Muller subsequently wrote and 
published a book witn the title, The Life and Sayings 
of Sri Ramakrishm. 

The second visit to London is also memorable for 
the additions that were made to the devoted band of 
the Swann’s Western disciples. To the group already 
consisting of Miss Noble, Miss Muller and Mr. Sturdy 
were now added Mr. and Mrs. Sevier. This couple 
attended his religious classes and said to themselves, 
“This is the man and this is the philosophy that we have 
been seeking in vain all through our life.” Hence- 
forth they looked upon him as their guru and gave up 
their fortunes and themselves entirely to him and later 
accompanied him to India to help him in his work and 
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It is impossible to read without emotion the ac- 
counts of the reception that was given to Swam! Vive- 
kananda when he returned to India in triumph after four 
years of glorious work for the Motherland and her 
ancient religion. His biographers open their chapter 
on his triumphal march with these words " “The home- 
coming of Swami Vivekananda may be regarded as a 
great event in the history of Modern India, for a united 
India rose to do him honour.” The event was great 
not only because a fitting - reception was given by India’s 
millions to a sarhnyasin, who was after their own heart 
and who had made them all feel an inch taller, but also 
because the stir created by his triumphal tour made the 
present Hindu Renaissance self-conscious and adoles- 
cent. The Swami himself was confirmed in his belief 
that religion represented the heart of Indian national 
life and that politics, economics, industries, trade and 
commerce were all only subsidiary to it. Hindus may 
have much to learn from the West in matters relating 
to science and social and political organization, but in 
philosophy and religion they were still supreme. Their 
rsis and sages had scaled heights in the realm of spirit 
which none in the West dared to climb. Hence their 
political subjection need not at all imply religious sub- 
jection. The conquest of India had never been a cul- 
tural conquest. Modern India could withstand the pro- 
paganda of the Christian Missionaries, as mediaeval 
India withstood the attacks of Muslim zealots. If only 
Hindus could put their house in order and apply their 
spiritual legacy to practical life and courageously do 
away with all the excrescences that disfigured their 
society, they could once again become as great as their 
ancestors of ancient India. They should take from the 
Western nations all that was good in their civilization. 
Swami Vivekananda was impressed with four things in 
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particular in Western civilization and pressed them on 
the attention of his countrymen in the speeches he made 
after his return to India. Firstly, he was impressed by 
the Western nations’ great concern for their masses. 
He saw the painful contrast between the condition of 
the masses in India and the condition of the masses in 
the West. His letters bear eloquent testimony to his 
feeling's on this subject. Secondly, he was impressed 
with the high culture of the women of America, the 
freedom that they enjoyed and the great respect that 
was accorded to them in society. Therefore he empha- 
sized, after his return, that Hindus should improve the 
condition of their women, that they should have hos- 
pitals and nursing homes for them, that they should have 
schools and colleges for girls and that they should treat 
their women with greater respect in society. Thirdlv 

he I aS ™? PreS o d With the power of organization he saw 
m the West. So he advised his countrymen to organize 
emselves. Unless they organized themselves, unless 
they had leagues and Samitis and bands of workers 
they could never overtake their brethren of the West 
m social progress. And, fourthly, he was astonished 
at the material prosperity of America and Europe and 
came to the conclusion that, unless his countrymen also 
gave a strong physical basis to their civilization, it would 
tumble down m the present state of the world. But he 
urged that all national activities in India should be orga- 
nized round the spiritual ideal, for religion formed the 

aTeduci?' ^ • P0HticS ’ SOciaI reform 

nofnted to 1°^ W h U “ 6 SUCCeSsfuI in India onl y ^ these 
be dnni 1 1 K ghe I spmtual Iife - So the first thing to 
be done is to broadcast the great religious truths found 

m the Lpamsads and the Pur anas sr. +t, 
might realize their own S ’A * at tte es 
ignorance ana * T . gth and overcome their. 


SWAM I VI VEK AN ANDA 


283 


a religion of weakness teaching that man is a born sin- 
ner, that the nation wants. All weakness should be re- 
jected as poison. Vedanta teaches strength:, and it is 
the gospel of strength that we must teach to the poor 
and the down-trodden of our land. 

This was the gist of the numerous speeches that 
the Swarm delivered to crowded audiences, as he tra- 
velled from Ceylon to the Himalayas. He was every- 
where hailed as the Prophet of Modern India. Rajas 
and Maharajas, associations and corporations vied with 
one another in doing him honour. They prostrated 
themselves before him, they carried him in procession 
and they dragged his carriage along the streets of their 
cities. After his lecturing tour was over the SwamI 
devoted himself to the task of training his Eastern and 
Western disciples, so that they might carry out his plans 
for the regeneration of India. He exhorted his Wes- 
tern disciples, who came to serve India, to identify 
themselves thoroughly with the people, adopt their dress 
and food and manners as far as they could, and make an 
impartial and sympathetic study of the problems set to 
them. His advice to Sister Nivedita is typical of the 
methods he recommended to them. He said to her, 
“ You have to set yourself to Hinduize your thoughts, 
your needs, your conceptions and your habits. Your 
life, internal and external, has to become all that a,n 
orthodox Brahmana BrahmacarinI’s ought to be. The 
method will come to you, if only you desire it sufficiently. 
But you have to forget your own past and to cause it 
to be forgotten. You have to lose even its memory.” 
His advice to his Eastern disciples was naturally differ- 
ent. The Indian monk had to come out of his narrow 
groove and combine the ideal of service with the ideal 
of renunciation and cease to think of individual salva- 
tion. This was a revolutionary idea to some of his fel- 
low-samnyasins in the Math, who had till now been 
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following- the old tradition of striving- for persons 1 m„w 
and realization of the supreme Atman through severe 
penance and meditation, a, way from the cares § aim 
rows of the world. Therefore, at first, the^fvT* 
opposition on the ground that the Swann's methods of 
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knowledge did not make him relax his efforts in any 
way. Though he was far from well, he spent the rest 
of the year in touring through the Punjab, Kashmir and 
Rajaputana,, and next year he undertook arduous 
journeys through the Himalayan districts and the diffi- 
cult pilgrimage to the cave of Amarnath, in a high gorge 
in the Western Himalayas. 


The Swami’s visit to Amarnath is one of the turn- 
ing points in his spiritual life, like his meeting Sri Rama- 
krishna Paramahamsa in 1880 and his appearance be- 
fore the Parliament of Religions in 1893. For when 
he joined the throng of pilgrims, bathed like them in 
the ice-cold stream beside the cave and entered the shrine 
of Siva, nude except for a loin-cloth, a great mystical 
•experience came to him, the shock of which resulted in 
a permanent dilation of the heart. Siva was a Deity 
intimately associated with the devotions of Vivekananda. 
In fact, the Swam! was himself a boon from Siva to 
his mother, who had prayed to the great god of Benares 
for a son. So no wonder that he was profoundly 
moved when he entered the famous shrine of the Lord 
of the Snows. For days afterwards, he could speak of 
nothing but Siva— Siva, the Eternal Monk, rapt in medi- 
tation amidst the Himalayan snows. Some time later, 
while narrating the story of his pilgrimage to a disciple’ 
he said, “ Ever since I went to Amarnath, Siva Himself 
has entered into my brain. He will not go” 

After his return from Amarnath his devotion con- 
centrated itself for some time on Kali the Divine Mother, 
and he used to retire frequently and lose himself in in- 
tense meditation. As a result of this, one day he had a vi- 
sion o‘f the Mother, and it was during that experience that 
he wrote his poem Kail the Mother. It is reported that 
when he wrote the last word of the poem, the pen fell 
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vanity, only bondage of the soul ”. Again, he writes, 

“ My natural tendency is to go into a cave and be quiet, 
but a fate pushes me forward and I go. Whoever could 
resist fate?” This under-current of feeling surged up 
to the surface of his mind after his memorable visit to 
Amarnath and the springs of Kslr Bhavanl. At the 
latter place, it even took the form of the Divine Voice 
reprimanding him for his plans for building a new temple 
there. “ Since I heard that Divine Voice,” he said later 
to a disciple, “I have ceased making any more plans. 
Let these things be as Mother wills.” 

The Swami returned to Belur in October, 1898, with 
his health very much undermined by this pilgrimage. 
Here the new monastery for the Ramakrishna Order 
had been under construction. In spite of his ill-health, 
he took part in the consecreation ceremony in December. 
And from the beginning of the year 1899 Belur Math 
became the permanent headquarters of the monks of 
the Order. Thus one of the dreams of the Swarm’s 
life was realized. On the day on which the grounds 
were consecrated before the building was erected, he 
had said, “ To-day I feel free from the weight of the 
responsibility which I have carried with me for twelve 
long years.” Very soon another dream of his, namely, 
that of establishing a monastery on the silent heights 
of the Himalayas was also realised. He had left the 
matter in the hands of Mr. and Mrs. Sevier and Swami 
Swarupananda,. They found a beautiful estate fifty 
miles from Almora, at an elevation of 6,800 feet, and 
purchased it. Here the Advaita Asrama, was founded 
in March, 1899. 

-\ VII • 

Having placed these two monasteries on a proper 
footing, the Swami wanted to pay a second visit to the 
West to see how the work he had started there was pro- 
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gressing. His friends and doctors welcomed the idea 
as they hoped the voyage might improve his health.’ 
Accordingly he took Swami Turlyananda, and Sister 
Nivedita with him and sailed in June, 1899. After a 
fortnight s stay m London he proceeded to America and 
was welcomed by Swami Abhedananda and other 
fiends of his former days. Here he again threw him- 
self into strenuous work in various places, in spite of 
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Then, putting on a look of horror, he exclaimed, “I 
wouldn’t be married for anything. It is the devil’s own 
game After a pause, he again continued with mock- 
seriousness, “ There is one thing, however, that I have 
against the monastic system, and that is, that it takes 
the best men away from the community.” The audience 
burst into laughter. 

In appreciating these lighter moods and the 
strenuous work he did during this time, we should not 
forget that the Swam! was ail the time feeling that he 
was a dying man. In one of his letters from California 
in the spring of the same year 1900 he writes : — 

Bonds are breaking — love dying, work becoming tasteless 
—the glamour is off life. Now only the voice of the Master 
calling— ‘I come, Lord, I come’ — ‘Let the dead bury the dead, 
follow thou me ’. ‘I come, my beloved Lord, I come \ Yes* 
I come. Nirvana is before me. I feel it at times, the same 
infinite ocean of peace, without a ripple, a breath. . . . Oh! 

it is so calm! My thoughts seem to come from a great, great 
distance in the interior of my own heart. They seem like faint, 
distant whispers, and peace is upon every thing, sweet, sweet 
peace like that one feels for a few moments just before falling 
into sleep, when things are seen and felt like shadows— without 
fear, without love, without emotion — Peace that one feels alone 
surrounded with statues and pictures— I come, Lord, I come.” 

_ While the Swam! was in California, he received an 
invitation to attend and address the Congress of the 
History of Religions to be held in Paris in 1900. So 
he left New York on 20th July, and reached Paris on 
August 1, 1900. 

On account of his ill-health, he addressed the Con- 
gress only twice, though he was present at several of 
its sittings. He stayed for three months in Paris and 
left for Egypt, visiting Vienna, Constantinople and 
Athens on the way. He was now weary and tired, and 
had a premonition that his friend and disciple, ’ Mr. 
Sevier, had passed away in India. So he became rest- 
less, and, to the grief of his hosts and friends, suddenly 
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he returned to the monastery, the monks begged him to 
give up all thoughts of appearing in public till he was 
completely restored. Accordingly he lived in compara- 
tive retirement at the Belur Math during the last year 
of his life, except for a short visit to Buddha-Gaya and 
Benares in the company of two Japanese gentlemen, 
who had come to invite him to the Congress of Religions 
they proposed to hold in their country. 

The Swam! was now evidently sinking. However 
the last scenes of his eventful life have all the repose 
and the pathetic beauty of a sunset. He was now a 
samnyasin pure and simple. He would go about the 
monastery grounds clad only in a loin-cloth, barefooted 
and with a long staff in his hand. He was friends with 
everybody about the place, including the monastery 
servants, though everybody stood in awe of him. He 
took interest in gardening, made experiments in cook- 
ing- and reared up a number of pet animals. One of 
his letters written during this period about his pets— 
his ducks and geese, his huge stork and his tame ante- 
lope — is most charming. In serious moods he would 
either wander alone deep in thought along the village 
paths leading from the monastery or sit in meditation by 
the Ganges or under a tree in the monastery compound 
or recline in the upper verandah and gaze wistfully 
on the familiar turrets of the temple at Daksinesvar— 
the temple which had so many sacred memories for him.. 
If he was in a reminiscent mood, he would tell stories 
to the assembled monks of his wanderings in India, or 
his adventures in America and Europe. At the same 
time, he was very strict about discipline in the monas- 
tery. He would personally rouse the monks from their 
beds early in the morning and see that they practised 
the prescribed austerities. He would get angry with 
them if there was any infringement of the rules of the 
monastery. There is a story told that one day, when 
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he found that many of the monks had absented them 
selves from the meditation hall at the prescribed hour 
he gave orders that no food should be served to them’ 
on that day and that they should go to town and K 
for their food. But usually he was IoX a„1 
tender to them He carefully trained them, held™ 
ai classes for them and gave them also lessons from his 
own experience. As his biographers put it, he ™ 1 
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riend, the leader, the beloved one the son of p- C 
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a decade after his first public appearance at the Parlia- 
ment of Religions in Chicago, he raised India in the eyes 
of the world, gave Hinduism a new turn and put a new 
spirit in the hearts of his countrymen. One can ima- 
gine what he might have done for India and Hinduism, 
if he had lived at least to the psalmist’s age of three 
score years and ten. But he was destined only to be 
a pioneer. He broke new ground and led his people 
across and sighted the promised land, but did not live 
to enter it. He was the first to interpret living Hindu- 
ism in all its aspects to the civilized world in a way 
which at once brought recognition of its greatness. 
And by his brilliant success in the West he opened the 
eyes of many Hindus at home to their own rich spiritual 
heritage. At the same time, he never stooped to flatter 
his countrymen and encourage them in their supersti- 
tions and sins. On the other hand, he poured vials of 
wrath on the priest-ridden, superstitious, hypocritical, 
educated classes, whose God is the kitchen and whose 
religion is ‘ Don’t-touchism.’ One has only to read his 
letters to know his dynamic personality and to see how 
his mind teemed with creative ideas for purifying and 
reinterpreting Hinduism and for raising the masses in 
India. We have already quoted from his letter des- 
cribing the thoughts he had at Kanyakumarl on the 
subject of mass education. Now, to illustrate his 
ideas on the subject of re-interpretation of Hinduism, 
we may take the following from a letter dated 7th 
February, 1896: — 

“The abstract Advaita must become living — poetic in every- 
day life; out of hopelessly intricate mythology must come con- 
crete moral forms ; and out of bewildering Yogism must come the 
most scientific and practical psychology — and all this must be 
put in a form so that a child may grasp it. That is my life’s work. 
The Lord only knows how far I shall succeed.” 

The Swam! had to contend against many .enemies 
who spread slanders against him and belittled his work. 
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Almost every other letter of his refers to the mean 
jealousy of many of his countrymen. And then the™ 
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On the other hand, the fourth religious movement of the 
period — the Ramakrishna movement — of which Swam! 
Vivekananda, was the great apostle, was doubtless 
not only a full, but also a genuine Avatar of Hinduism. 
The attitude of the SwamI himself to the three move- 
ments that preceded him throws light on the scope and 
character of the Ramakrishna movement. He was him- 
self a Brahmo, as we have seen, at the beginning of his 
career, but finding the rationalistic, intellectual creed of 
the Samaj too barren, he sought refuge in the rich spiri- 
tuality of Sri Ramakrishna. As for the Arya Samaj, 
he admired the patriotic fervour of its founder, but also 
saw the fatal mistake he made in excluding Vedanta, 
which is the very soul of Hinuism, from the scope of the 
reformed Hinduism which he preached. For the SwamI 
observes in one of his letters, “ Now if it is possible to 
build a consistent religion on the Samhitas, it is a thou- 
sand times more sure that a very consistent and har- 
monious faith can be based upon the Upanisads, and, 
moreover, here one has not to go against the already 
received national opinion. Here all the Acaryas of the 
past would side with you and you have a vast scope for 
new pi og less . And as for the Theosophical Society, 
the SwamI roundly declared that its “occultisms and 
esotei icisms would only make Indians, who were al- 
ready weak and superstitious, weaker and more super- 
stitious. “ Give up these weakening mysticisms,” he cries 
in one of his lectures, “ and be strong. Go back to your 
Upanisads, the shining, the strengthening, the bright 
philosophy, and part from all these mysterious things, 
all these weakening things.” He had great admiration 
for Mrs. Besant and said that Indians should be pro- 
foundly grateful to her for all the good she had done 
for India, but that did not mean that they should join 
the Theosophical Society or accept its teachings. No. 
India,, according to him, could rise only by sitting at 



■ ■ ■ 


. 


296 THE RENAISSANCE OF HINDUISM 

the feet of Sri Ramakrishna, the genuine s 
mystic, who embodied in himself the Hindu" 
experience of all the past ages. Swami Vive 
believed that his Master was a modern Avatar 
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phases of Vedanta are necessary for us — dualism, orga- 
nic monism and absolute monism— and all the three 
have the support of the Upanisads. There is no use of 
torturing the texts and interpreting them all in favour 
of either Dvaita or Visistadvaita or Advaita to the ex- 
clusion of the other two. The Upanisads are compre- 
hensive accounts of the religious experience of man. So 
the three schools of Vedanta based on them represent 
the fundamental patterns of religious thought. All the 
religions of the world may be considered as only the 
applications of one or more of these patterns to the par- 
ticular circumstances of an age or a, country. Hinduism 
itself is this three-fold Vedanta, applied to the ethnic 
customs and beliefs of India through several ages. 
Christianity may be looked upon as duali'stic Vedanta, 
applied to the ethnic groups and ideas of Europe. 
Islam may also be looked upon as dualistic Vedanta, ap- 
plied to the ethnic groups and ideas of Semitic nations. 
Similarly, the monistic Vedanta, applied on ite psycho- 
logical and ethical side to certain social groups and 
ideas, is Buddhism. The same philosophy, applied to a 
special cult and ceremonial, is Saktism. In short, reli- 
gion is one, and that is Vedanta; but religions are many 
according to the different needs, capacities and surround- 
ings ^of various groups of men. In one of his letters 
the Swann says: — r. U'TVUv 

“ We want to lead mankind to the place where there is neither 
the Veda nor the Bible nor the Koran ; yet this has to be done by 
harmonizing the Vedas, the Bible and the Koran. Mankind; 
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ought to be taught that religions are but the varied expressions of 
The Religion, which is Oneness, so that each may choose the path 
that suits him best.” * 

Vedanta alone, under some form or other, is fit to 
become the universal religion of man. For, while all 
the other great religions of the world are based on the 
lives of their founders, Vedanta alone is based on prin- 
ciples. It is absolutely impersonal. Its authority is not 
affected by the historicity of any particular man 
Christianity, Islam and even Buddhism would lose their 
authority in the eyes of their followers, if Christ, Mo- 
hammed and Buddha respectively were proved to be not 
historical characters. But that is not the case with 
Vedanta. The names of the Rsis who discovered its 
truths are not at all important. In many cases they are 
not even known. The truths are all important, not the 
men who gave them utterance. They are there to be ac- 
cepted first on trust, then to be experimented on, as Sri 
Ramaknshna did, and verified and realized. At the 
same time,, the value of personality is not ignored by 
Hinduism, in the application of principles. "For what 
us more incarnations, prophets and seers 
than Hinduism? . And these are loved, admired and 
worshipped according to the different needs and tastes of 
V ; 11 the same > their importance lies in the way in 
which they enforce or exemplify the principles of Ve- 
danta, m their lives. . If any of them are proved to be 
not historical, Hinduism suffers no injury thereby. In 
fact, the Hindu doctrine of Ista-Devata* according to 
which each man chooses his own form of the Divine 
-either historical or ideal, for worship and meditation, en- 
sures at once, both complete freedom and intense devo- 
tion. Thus just as the God of the Hindus is impersonal 
and persona 1 at once, that is, impersonal in Himself and 
p sonai to men, so their religion is also an impersonal 

anfwt’F u ng b r d ° n princi P Ies an <i not on persons, 
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Vedanta, again, is in entire accord with the methods 
and results of modern science. Its conclusions are pre- 
eminently rational, being deduced by reason from wide- 
spread religious experience. Take, for instance, the 
grand Vedantic idea of the spiritual oneness of the whole 
universe. Just as science has- discovered that the sun 
and the moon, the stars and the planets — in fact, all 
things in the universe — are only waves in an ocean of 
matter, so has V edanta discovered that there is but one 
soul throughout the universe and that all beings are only 
configurations of that one reality. From this discovery 
of spiritual unity arise the Vedantic doctrines of the 
solidarity of the universe and the brotherhood of all 
creatures. What life-giving doctrines these would have 
been, if they had been put into practice and acted upon 
by the Hindus! Swarm Vivekananda is never tired of 
pointing out in his letters, speeches and conversations 
that millions of men and women in India are sunk in 
poverty and ignorance and, in spite of the teachings of 
V edanta, no helping hand is given to them by their bre- 
thren of the higher classes to enable them to rise out of 
their misery. If only Vedanta were even now trans- 
lated into practical life, what a clean sweep there would 
be of age-long tyrannies and privileges and divisions of 
men into castes, subcastes and outcastes with impassable 
barriers! The Swam! had no patience with those who 
said that the castes in India could not be levelled up and 
that by heredity the Brahmans were more intellectual 
than the depressed classes. His indignant reply to such 
assertions was that, if so, there was all the greater reason 
that not a pie should be spent on the education of the 
Brahmans, but that all available money in the country 
should be spent on the education of the depressed classes. 
But his serious advice to his countrymen was that all 
these quarrels about superiority and inferiority, about 
Aryan and Dravidian, about Brahman and non-Brahman 
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should cease at once and that the Brahman should be 
regarded not as a member of a privileged caste, but as 
an ideal state to which all Hindus should be levelled up. 
This levelling up could be done only by education. Ac- 
coi ding to him, the education of the masses was the pri- 
mary need of India. Even for social reform, for which 
there was so much agitation on the part of some re- 
formers, people must first be educated. In his opinion 
most of the reforms that had been agitated for in the 
nineteenth century touched only the first two castes. 
The question of child-marriage and widow-marriage for 

ST W tT t0U , Ch SeVeilty Pei ' Cent ° f In ^ an 

u omen No. The work must proceed from the bottom 

Sf lr0 ™ f e t( f The principles of Vedanta should 
fii st be applied to the uplift of the masses. The masses 
slo ^J t be our gods. The Swam! says:— 

fhe fi f st of a11 wor sEps is the worship of the Virat— of all 
those around us. . . . The first *L, ' or a11 

ship are ohr own countrymen.” & WC have t0 W0J - 

that rV S t ^ G y ec *antic principle of spiritual unity alone 

teach. ” g xl a I™ pMoso P hic basis to all ethical 
• 1 1 lor stance, the teaching — “ Love thv 

ne.ghlx.ur as thyself One may ask, why shCdd a 
man love fas neighbour as himself? No simply beCuse 

7 1 'I’ fM =‘W-1 syS™ 

rest on mere personal authoritv, but because a 
neighbour is essentially the man himself, because there E 
only one self in all beings and, by injuring his neighbour 
a man really injures himself. The principle apples not 
on y to men but also to all creatures, to all forms of ani 

S efo e V " ’a pMosCpMctS 

also to T 7 t0 t . he ° ve of one ’ s neighbour, but 

whth H ? n - eSS t0 animals and tenderness to plan ” 

“tetrv“utrtnT ns us *° 7 ^ : 

highest virtue known to man andTega IT™“n 
" Wg - m the " wds of Sw5ml VivWmda o.C who 



SWAMI VIVEKANANDA 301 

is “ non-resisting, calm, steady, worshipful, pure and 
meditative.” 

The Swam! says that Europe and America are as 
much in need of this doctrine of oneness as the down- 
trodden millions of India. For all their political and 
social aspirations as well as their ethical ideals will have 
a firm foundation only when they are founded on this 
doctrine. Democracy and socialism,- liberty, equality 
and fraternity would be spiritualized and made more 
potent, if they were understood as mere applications of 
this Vedantic truth to political and social life. 

But the spiritual oneness of the universe is not the 
only^ doctrine that shows the rational character of 
Vedanta,. Its Law of Karma, its theory of reincarna- 
tion, its conception of the evolution of the universe, its 
insight into the psychology of man, its theory of know- 
ledge, its conception of the Absolute and its scheme of 
Moksa, abolishing the popular heavens and hells and 
leading up to self-realization— all these show its scientific 
natuie. In short, Vedanta is a body of doctrine, ra- 
tional and scientific through and through. It does not 
discard reason in favour of faith. Nor does it make 
reason the absolute sovereign. Intuition or inspiration, 
as Swam! Vivekananda calls it, is a higher faculty than 
reason, but the truths discovered by intuition have to be 
examined and systematized by reason. That is why 
among the Hindus a study of logic is considered indis- 
pensable to a student of Vedanta. 

Vedanta shows the greatest catholicity in the means 
it adopts for the end of self-realization. Historically 
its grand discovery -Ebcwi Sat viprd bahudlia vadanti, 
(He who exists is one, the sages call Him variously) — 
put an end to all warfare on behalf of the tribal gods 
among the ancient Aryans. The gods continued to 
exist, even as they exist now, but they were all perceived 
to be so many aspects or manifestations of the One Sat, 
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the supreme Reality. This great doctrine that God is one, 
though He is called by many names and worshipped un- 
der various forms, has entered into the very life-blood of 
our nation and made Hindu India the glorious land of 
religious toleration— a land where Hindus build mosques 
and churches for religions whose avowed aim is to over- 
throw Hinduism. Swam! Vivekananda, says that it 
would be a great acquisition to civilization, if all the 
nations of the world should follow the Hindu example 
and act upon the principle of universal toleration and 
mutual help in religious matters. We have already 
seen how, in his famous opening address to the Parlia- 
ment of Religions at Chicago, he stressed this aspect of 
Hinduism with great effect. 

Again, just as Vedanta does not confine itself to 
any one manifestation of the Divine Spirit as the goal 
to be reached, so it does not confine itself to any one 
path, like the other religions of the world. It points 
out the value and the importance of all paths leading to 

the goal. Action, devotion, meditation, knowledge 

all have their due place in its scheme of religious life. 
Its Karma-yoga, Bhakti-yoga, Raja-yoga and Jnana- 
yoga give a complete chart of religious life. Guidance is 
therefore given to all kinds of aspirants in all stages of 
giowth. Vedanta is not the pigeon-hole of a single 
creed into which all minds have to be thrust. There are 
rooms in the mansion of Hinduism for all classes of 
men, from the lowest peasant having the crudest concep- 
tion of God to the highest mystic who sees God as the 
uncreated light in his own heart. 

Lastly, the characteristic feature of Vedanta that 
is most often stressed by Swam! Vivekananda is its un- 
shakeable optimism. Of all the religions of the world. 
i- is \ edanra alone that can make men strong and self- 
reliant, having unbounded faith in themselves. By in- 
sisting on the inherent divinity of the human soul under 
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invests human personality with a sacredness and dignity 
unknown to other religions. Vedanta is thus a religion 
of strength and hope, not a religion of weakness *a,nd 
despair. Far from saying that man is essentially sin- 
ful and must be saved, if at all, from without by the in- 
tervention of a Saviour, as Christianity does, it teaches 
that man is essentially divine — a spark of the Primal 
Light— and that his salvation must come from within. 
The light within will shine of its own accord, when the 
knowledge of the self removes the veil of ignorance 
covering it. From a hundred platforms Swam! Viveka- 
nanda told his countrymen that they had become 
weak and miserable because they did not bring their 
Vedanta out of their books and apply it to life. & They 
had lost faith in themselves and become the victims of 
those nations who had that faith. Strength, strength 
strength that was the crying need of the hour in India' 
according to Swami Vivekananda. He is never tired of 
saying that it is a strength-giving religion that we 
want, it is a man-making education that we want. The 
Upamsadic sentence, Naymmtnia balahmena labhvah 
(this Atman cannot be realized by a man devoid of 
strength), may be taken as the motto of many of his 
lectures The Swam! laments that our young men, in- 
stead of being taught that nothing is impossible for men 
who believe m the Vedantic doctrine, that there is divi- 
P 1 \ CWe w ^ba them, are being taught that man 
a born sinner and is a weak miserable creature ; instead 
of being taught that their ancestors achieved great and 
gonous things and that they in turn should achieve 
greater and more glorious things, they are being taught 
J their foreign masters that their ancestors were super- 

’ I' °L Cme ! barbanans - On the other hand, 

lations m the West believe, whatever Christianity may 
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books. The Life Divine is the characteristic product of 
a great Indian mind and would have looked more natural 
and spontaneous in an Indian language. Its philoso- 
phical depth and subtlety, its metaphysical moulds of 
thought and expression, its orthodox way of doing jus- 
tice to the imaginary opponent, its impressive repetitions, 
its exuberance, its love of detail and its long, piled up 
sentences and strange compounds, which make it some- 
what of a tour de force and difficult reading in English, 
would have been quite natural and easy in Sanskrit. 

Sr! Aurobindo is essentially a poet, a seer with an 
integral vision. He fixes his gaze on the eternal mys- 
teries, together with their attendant cosmic drama — on 
Siva in repose and on Siva in ecstatic dance. He has 
no patience with those who say that the dance is an illu- 
sion, that the world is unreal or that the individual self 
is ephemeral. He has no patience with those who want 
to escape from life and seek refuge in pure spirit, nor 
with those who want to crucify the flesh to release the 
spirit within.. For him the Kingdom of God is not only 
within you, but also without you, if you have eyes to see. 
Matter, life, mind, spirit — there is nothing to be dis- 
carded here. Do not the Upanisads say Sarvam khalu 
idam Brahma (All this is Brahman) as well as Ekamieva 
Advitiymn (The One without a second) ? Multiplicity 
is thus as real as unity. In truth, they co-exist. There- 
fore, says Sri Aurobindo, we have to accept life with 
its multiplicity in order to raise, illumine and spiritua- 
lize it. Spiritual evolution, which has proceeded from 
matter to life and from life to mind, is not going to 
stop there, leaving humanity only half-evolved. Man 
is mostly a mental being now, and all the discords, evils 
and oppositions he finds in life are due to the fact that 
he views things with his finite mind. But there is a 
far higher power, lying dormant in the spirit in him, 
which he has to seize and bring into operation. That 
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power would make a superman of him and lead him 
the Life Divine — not in any distant heaven but on th‘° 

earth, in this life and, possibly, even in this body 'p th' 

divine power, the original creatrix of the world <5*- 
Aurobindo, borrowing a, suggestive Vedic expre * ' n 

gives the name of Rta-cit or Truth-consciousness 
simply, supermind. Those in whom the supermind h*"’ 
come into operation are really spiritual supermen tR S 
Jivanmuktas of the Indian religious tradition * <s - 
Aurobindo calls them gnostic beings. They ar n 

satisfied with saving ^ 1 — ,f * e not 

others as well. They 
the world, they want 
They do not discard either the body or the mind to ^ 
cape into the spirit, but want to divinize them and ^ 
them for the glorification of the spirit. I n a U ^ e 
they want to establish the Kingdom of God on earth* 
Sri Aurobindo says that the ills of the present w u 
can never be overcome by new political, social or econo 
mic arrangements. They can be overcome only b - °" 
new race of men in whom the higher spiritual powers 
have been brought into operation. The vastly extended 
scientific knowledge made available to man during the 
last one hundred and fifty years and the enormous power 
which he has learnt to wield over the forces of Nature 
would make him only an evil giant, if !he should continue 
to be the mere mental creature that he is now it • 
only great spiritual beings that can rightly w ield this 
new knowledge, and it is only a higher spiritual instru 
ment than the mind that can harmonize the thousand dis" 
cords and differences of the present world. i t • 
perative, therefore, in the interests of true spiritual n 
gress, that the leadership of the world should be in th" 
hands of a new race of men who will have a more 
tended consciousness, a higher power of vision and 
diviner spirit. In fact, that is the next step in tfi e evo * 


memseives, tney want to save 
are not satisfied with transcendin'* 
also to elevate and tranc+v... A 
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Iution of the human spirit, and we must resolutely pre- 
pare ourselves to take it. 

Is it all Utopia ? Not entirely. For Sri Aurobindo is 
not a mere dreamer of dreams. He has not only writ- 
ten an elaborate book about his vision, but also sat down 
like a true Yogin to discover ways and means of realiz- 
ing it. The integral Yoga which he has been teaching 
by precept and example is an inseparable adjunct to his 
ideal of Life Divine. In fact, the practical part of his 
teaching is more important than the theoretical part. It 
is the practical part that has made his Asram in Pondi- 
cherry a place of interest to all those who want to study 
the new developments in religious thought and practice 
in India. 
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the destiny that was in store for him. For in the Envoi 
to his Early Poems, which he wrote while he was still 
in England during 1890-92, he says: — 

“ For in Sicilian olive-groves no more 
Or seldom must my foot-prints now be seen, 

' Nor tread Athenian lanes, nor yet explore 
Parnassus or thy voiceful shores, O Hippocrene. 

“ Me from her lotus heaven Saraswati 
Has called to regions of eternal snow 
And Ganges pacing to the Southern sea, 

Ganges upon whose shores the flowers of Eden blow.” 

Though he passed the Indian Civil Service Exami- 
nation in 1890, he failed at the end of the probation 
period to present himself at the riding examination and 
was disqualified for the Service. And he left for India 
in 1893. 

After his return from England, Sri Aurobindo spent 
thirteen years, from 1893 to 1906, in the service of the 
Gaekwar of Baroda,, “ first in the Revenue Department 
and in secretariat work for the Maharaja, afterwards as 
Professor of English and, finally, as Vice-Principal in the 
Baroda College.” 1 It was during this time that he laid 
the foundations for his future work in India by learn- 
ing. Sanskrit and several modern Indian languages and 
assimilating the spirit of Indian civilization and Hindu 
religion. In 1905 the partition of Bengal was effected 
by .Lord Curzon and the whole province was consequently 
thrown into a violent convulsion of agitation. Sri 
Aurobindo now resigned his job and went to Calcutta to 
take part in the agitation and direct the newly awaken- 
ed spirit of nationalism. His political activity lasted 
only four years. But during that short period Sri 
Aurobindo, as one of the leaders of the newly formed 
Nationalist party, wrought a, great revolution in the poli- 

1 Sri Aurobvndo, A Life Sketch . 
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deal thought of this country through his speeches and 
writings and through those famous, though short- 
lived, journals — Bande Mataram, The Karma-yogin and 
Dharma. The revolution may be briefly indicated by the 
following sentence which he wrote in Bande Mdtaram in 
1907, while recounting the services of the great novelist 
Bahkim Chandra to Bengal: — 

“ He bade us leave the canine method of agitation 
for the leonine.” 

Accordingly Sri Aurobindo’s Nationalist party con- 
temptuously brushed aside the Moderates’ policy of 
begging and petitioning the British Government and de- 
clared that, British or no British, Swaraj was the goal 
of India. And this goal was to be reached through 
self-help — through the starting of Swadeshi industries, 
the foundation of Arbitration Courts, the opening of 
National Schools and Colleges and the organizing of 
indigenous institutions for self-defence. Babu Bipin 
Chandra Pal, one of the leaders in Bengal, said, “We 
turn our eyes away from the gods of Simla and fix them 
henceforward on the hungry and naked three hundred 
and sixty millions of our countrymen.” The New party 
hoped to capture the Congress, driving away the Mode- 
rates, and to make it the centre of a vast net-work of 
national institutions which would prove a State within 
the State and ultimately overthrow British supremacy. 
“When the time comes we will not pay taxes,” said 
Tilak, the f ather of the movement, in one of his fighting 
speeches. But the country was not yet ripe for the dar- 
ing programme of Tilak, Pal and Aurobindo, and, unfor- 
tunately, violence broke out in Bengal and upset all their 
plans. Sri Aurobindo was prosecuted for sedition in 
1907, but acquitted. In 1908 he was suspected to be 
implicated in the Alipur conspiracy case along with his 
brother Barlndra, the leader of a revolutionary group, 
and was kept in the Alipur jail as under-trial prisoner 
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for about a year and, finally, through the brilliant advo- 
cacy of Chittaranjan Das, was acquitted. A third pro- 
secution was launched against him in 1910, but, as he 
had already withdrawn from British territory, his print- 
er was prosecuted and convicted, though the conviction 
was later set aside by the High Court of Calcutta. 


The period of Sri Aurobindo’s detention in the 
Alipur jail, if we are to judge from his own words, was 
the most momentous period in his life. For in the pri- 
son he had a profound religious experience, which to- 
tally altered the course of his life. He has vividly des- 
cribed it for us in his Uttarapara speech. He tells us 
how one day he saw in a vision the spirit of God all 
around him in the prison compound and, later, again in 
the court and heard a definite message. It came to 
him with the familiar form of the Bhagavan of the Gita, 
whom he saw everywhere in place of the prison bars, the 
trees in the compound, the prisoners in chains and, later, 
in place of the judge and counsel, while he stood in the 
dock. And a voice told him that he was being prepared 
for an altogether different kind of work which he should 
undertake after his release. The message said: — 


“ Something has been shown to you in this year of seclusion, 
something about which you had your doubts and it is the truth 
of the Hindu religion. It is this religion that I am raising up 
before the world, it is this that I have perfected and developed 
through the rsis, saints and avatars, and now it is going forth 
to do my work among the nations. I am raising up this nation 
to send forth my word. This is the Sanatana Dharma, this is 
the eternal religion which you did not really know before, but 
which I have now revealed to you. The agnostic and the sceptic 
in you have been answered, for I have given you proofs within 
and without you, physical and subjective, which have satisfied 
you. When you go forth, speak to your nation always this word, 
that it is for the Sanatana Dharma that they arise, it is for the 
world and not for themselves that they arise. I am giving them 
freedom for the service of the world. . . . . . It is for the 
Dharma that India exists.” 
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In obedience to this message, which was probably 
an objectification of the inner workings of his own 
spirit, Sri Attrobindo retired from public life in 1910 
and settled down in the French town of Pondicherry in 
Southern India and has remained there ever since. He 
has entirely dedicated himself to the task of (helping hu- 
manity to take what he considers the next step in its- 
spiritual evolution. And it is for this that he has been 
preparing himself and preparing those who believe in 
his mission. 

In 1914, four years after he settled down in Pondi- 
cherry, the started a philosophical monthly called Ar y a 
in which he wrote on various subjects — the Vedas, the 
Upanisads, the Gita, the Science of Yoga, the Renais- 
sance in India, etc. His magnum opus, The Life 
Divine, appeared in it in serial form. This book has 
since been revised and published in three volumes. The 
journal Arya ceased publication in 1921, after a life of 
about seven years ; and the influence that Sri Aurobindo 
has been exerting on the minds of men for the last 
twenty years is mainly personal, through letters, inter- 
views, etc. The poet Rabindranath Tagore saw him on 
May 29, 1928 and has left a record of his impressions : — 

“At the very first sight I could realize he had been seeking 
f°r the soul and had gained it, and through this long process of 
realization had accumulated within him a silent power of inspira- 
tion. His face was radiant with an inner light and his serene 
presence made it evident to me that his soul was not crippled and' 
cramped to the measure of some tyrannical doctrine which takes 
delight m inflicting wounds upon life. I felt that the utterance 
oRthe ancient Hindu Rsi spoke from him of that equanimity 
w ic gives the human soul its freedom of entrance into the All. 

.... . . . . . .1 ears ago I saw Aurobindo in the atmosphere of his; 
earlier heroic youth and I sang to him:— 

^ ‘Aurobindo, accept the salutation from Rabindranath.’ 

, ?~f y T m a dee P er atm osphere of reticent richness of 
wisdom and again sang to him in silence :— 

Aurobindo, accept the salutation from Rabindranath.”’ 


: : : ■ , - ; 1 ' ■ : . ' ' : . - 
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Even while Sri Aurobindo was working in the poli- 
tical field, no one knew better than he that India was 
passing through a period of Renaissance, of which poli- 
tical agitation was the least part. His comprehensive 
g-rasp of all the problems involved in this Renaissance is 
contained in a series of invaluable articles which he pub- 
lished in the Arya during 1918-19. Four of these arti- 
cles with the title of “ The Renaissance in India ” were 
prompted by J. H. Cousins’s book on that subject; three 
were a review of Sir John Woodroffe’s book, Is India 
Civilised ■? , which was itself a reply to the infamous 
attack on India and her civilization in a book, India and 
the Future, by William Archer; six articles entitled “ A 
Rationalistic Critic on Indian Culture” were Aurobindo’ s 
own reply to Archer; and one article on “ Indian Cul- 
ture and External Influence” was again a reply to a 
writer in a Bengal! periodical, who had maintained that 
Indian culture should not assimilate any foreign ele- 
ments in the course of the Renaissance. All these arti- 
cles, which are found in the fifth volume of the Arya, 
taken together constitute an excellent Handbook of 
Indian Culture. Nowhere else do we find such an un- 
erring, comprehensive and profound understanding of 
the civilization of India — its basis and aims, its merits 
and defects, its rise and decline as well as its present 
Renaissance and its importance for the future progress 
of mankind. If ever a detailed history of this Renais- 
sance comes to be written, these articles should be cited 
as a manifesto of the whole movement. 

In the first article of this series Sr! Aurobindo 
says, “ Now that the salvation, the reawakening has 
come, India will certainly keep her essential spirit, will 
keep her characteristic soul; but there is likely to be a 
great change of the body.” He then proceeds to answer 
the question — what is this ancient spirit and characteris- 

40 
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tic soul of India ? Our Western masters, who came to 
us in the period of our decline in the eighteenth and 
nineteenth centuries, told us that an abstract, metaphy- 
sical, dreamy mind, turning away from life and activity 
was our characteristic, and we slavishly believed it 
But if we read the past history of our country, what do 
we find? Spirituality is, no doubt, our primary charac- 
teristic. In the words of Sri Aurobindo, it is the mas- 
ter-key of the Indian mind, to which the sense of the 
infinite is certainly native. India, through all her 
chequered history, has indeed pinned her faith to the 
supremacy of the spirit. But that is not by any means 
the whole account of the matter, it could not be the whole 
account ^For spirituality does not flourish in the void 
and India s spiritual ideals were not mere day-dreams’ 
Accordingly, Sri Aurobindo points out, as the second 
characteristic of the Indian genius, her stupendous vita- 
lity, her almost unimaginably prolific creativeness He 
says: — 

ver ‘ZV<7J h ° USa ? d ^ a J least ~ it » indeed much Ion- 
ger~she has been creating abundantly and incessantly, lavishly, 

2d emoEef n w, M Ie man y-sid€dness, republics and kingdoms 
and empires, philosophies and cosmogonies and sciences - creeds 
arts and poems and all kinds of monuments, palacTaS’temules 
and public works; communities and societies aSd religious orde 
laws and codes and rituals ; physical sciences, psychic sdencL 

Sua S l°a J° ga, ir temS , 0f P0HtiCS and ^ministration arts 

Sdless and in f ' Z ’ . industries, fine crafts-the list is 
endless and m each item there is almost a plethora of activity.” 

the oc^n’Jh ^ n0t f0rget that India ’s ships crossed 

reliirfonTrnn col Jf;^ .spread, fcer arts and creeds and 

West the T re and J a 'P an and that in the 

Christ °2 Baddlia were echoed on the lips of 

on tL <- thl ? 18 not alL Sri Aurobindo points 

tk of InLT ngmt r CtUality is the third ^araoteris- 

^tl ^TrT U l U “legality, “ at once 

cate massive andminute , powerful and deli- 

cate, massive m principle and curious in detail.” It has 
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a passion for order and development. It always search- 
ed for the inner truth and law of each activity, human 
or divine, it tried to discover the Dharma of every- 
thing. And when the Dharma was discovered, a, Sastra 
was built on it as a guide to conscious practice. The 
process was not by any means confined to religion and 
philosophy. The method was applied with equal 
earnestness to logic and rhetoric, linguistics and gram- 
mar, poetry and drama, medicine and astronomy. It 
was applied to all sciences and arts, in fact, to all the 
so-called sixty-four kalas. It was applied even to such 
minute things as the breeding and training of elephants, 
each of which had its Sastra, its array of technical terms 
and its copious literature. “ Thus ” says Aurobindo, 
summing up the whole matter, “ an ingrained and domi- 
nant spirituality, an inexhaustible vital creativeness and 
gusto of life, and, mediating between them, a powerful, 
penetrating and scrupulous intelligence, combined of the 
rational, ethical and aesthetic mind at a high intensity 
of action, created the harmony of the ancient Indian 
culture.” 

Consequently, when the decline came, all these three 
powers gradually deteriorated. First, the creative power 
declined, then the critical mind ceased to function and, 
finally, our spirituality became diseased. The natural 
result was that, during our period of decadence, in every 
sphere of activity lifeless imitation took the place of crea- 
tion, the despotic authority of rules took the place of in- 
telligent appreciation and over-emphasis on certain spiri- 
tual truths, to the neglect of others, took the place of a 
balanced spiritual synthesis. In the opinion of Sri 
Aurobindo, diseased spirituality is the root cause of all 
our decadence. That has to be set right first. There- 
fore, laying down the programme of work for the Re- 
naissance, he says:— 

“ The recovery of the old spiritual knowledge and experience 
in all its splendour, depth and fullness is its most essential work ; 
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the flowing of this spirituality into new forms of philosophy, 
literature, art, science and critical knowledge is the second; an 
original dealing with modern problems in the light of the Indian 
spirit and the endeavour to formulate a greater synthesis of a 
spiritualized society is the third and most difficult. Its success 
on these three lines will be the measure of its help to the future 
of humanity.” 


Accordingly Sri Aurobindo sets to himself the pri- 
mary and the most important task of renovating the 
decayed spirituality of the nation. He says that the 
very fact that the first result of the impact of Western 
civilization on our own in the nineteenth century was a 
religious revival represented by the Brahmo Samaj, the 
Arya Samaj and the Ramakrishna Mission shows 'that 
spirituality, however decayed, is still the basis of our 
culture. If the present Renaissance is to prove a, suc- 
cess, our basis of spirituality should be repaired, broad- 
ened and strengthened, so that all our other activities 
may be securely founded on it. It is only then that the 
futui e civilization of India will be no mere Asiatic mo- 
dification of European Modernism like the present Japan- 
ese civilization, but something truly Indian, and at the 
same time something of first rate importance for the pro- 
gress of humanity. The culture of our intellectuals in the 
nineteenth century, the early generation which came 
under the influence of Western education, was indeed 
imitative and artificial and denationalized — “ always 
stumbling in the wake of European evolution and always 
fifty years behind it.” All that is changed now. We 
are determmd to be ourselves, masters in our own house 
and true to the spiritual ideals of our own race. The 
question now is not whether India is civilized, but whe- 
ther the spiritual motive which has shaped her civiliza- 
or t , he intellectual motive which shaped the civili- 
Zufion o ancient Europe or the economic motive which 

IheSbf Ae ? vili f 1 tion of modem Europe is to be 
the leading motive of human culture. For we are con- 
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vinced that, while science and reason and all their auxi- 
liaries have their place in human effort, the secret of our 
well-being is to be discovered within — in spiritual self- , 
knowledge and self-perfection and in the founding of 
life on these. The aim of culture should accordingly be 
not only to enlarge and enrich human life but also to 
give it a spiritual direction. Sri Aurobindo says: — 

“ The greatness of the ancient Indian civilization consists in 
the power with which it did this work and the high and profound 
wisdom and skill with which, while basing society, ordering the 
individual life, encouraging and guiding human nature and pro- 
pensity, it turned them all towards the realization of its master 
idea, and never allowed the mind it was training to lose sight 
of the use of life as a passage to the infinite and a discipline for 
spiritual perfection.” 

But we must 'confess that, while the ideals of our 
civilization were thus of eternal value and while even 
•our individual seeking of them was earnest and sincere, 
our application of them to the collective life of society 
was never sufficiently bold and thorough-going. In the 
words of Sri Aurobindo, “ we only need to live out 
thoroughly in life what we always knew in spirit.” Also, 
now that we are challenged by a powerful and ruthless 
civilization, which is inspired by distinctly lower ideals 
than our own, our duty is to put up an * aggressive 
defence.’ And an aggressive defence implies, in the cir- 
cumstances, three things. Firstly, it implies a new crea- 
tion i.e., a bringing of what we have to greater force of 
form. Secondly, it implies an effective assimiliation of 
whatever is useful for our new life and is harmonious 
* with the spirit of our culture. And, thirdly, it implies 
our meeting modern problems with solutions different 
from those offered by the West — solutions which will 
•effectively justify our own ideals. But to do this we 
must be well grounded in our own culture and be 
thoroughly conversant with all its implications. Sri 
Aurobindo points out that it is only a man who lives 
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completely from his own inner self that can go out and 
embrace the universal, it is only a true Swam that can 
become a true Smimt. 

A quarter of a century has passed away since Sri 
Aurobindo wrote these papers on the civilization "of 
India. Speaking of the Renaissance of that civilization 
in 1918, he said that he heard only the sounds made by 
the tuning of the instruments and that it was too early 
to forecast what the harmony was going to be. One 
wonders what he would say if he ^were writing 
now after the achievements of Tagore and Gandhi of 
Sir C. V. Raman and Sir S. Radhakrishnan and the do- 
rious enactment by the Maharajah of Travancore. 
W hatever he may say, we are bound to acknowledge that 
of the many noble strains of music composing the har- 
mony of the present age, the teaching of Sri Aurobindo 
himself is undoubtedly one. 


IV 

1 he teaching of Sri Aurobindo may be traced back, 
through the Tantras, through the Gita, through the 
Isa Upamsad, to the Rg Veda itself. 'His view 
of the import of the Veda is trenchantly set forth 
m his two papers on SwamI Dayananda Saraswatl, 
contributed to the Vedic Magazine in 1915-16. There 
he saysdiat, though we may not accept the commentary 

ttl^fT an m fu * e Veda in a11 its details > the essei > 

RnrV ? f he , ® eized J ustl y on the Veda as India's 
on mil and ' had thfi daring conce Ption to build 

hlS f Penet ^ atmg gIance perceived in it. a whole* 

tthn ^ ’ Z° ntK * Wh ° le manh °° d and a whole na- 
tA. , ‘ e 0llt that from the beginning 

VeS haVC ? ee i tW ° mcom P ati ble traditions about the 

and that his’ h* t ** ^ b< ?° k of m ythology and ritual 
d that it is a book of divine knowledge. The Brah- 

manas represent and continue the former ' tradition, 
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while the Upanisads represent the latter tradition. It 
is largely the view of the Brahmanas that is set forth 
by Sayanacarya in his Vedic commentary. And it is on 
Sayana’s commentary that Western scholarship has 
based its interpretation of the Veda,. Sri Aurobindo 
says that even the Upanisads, in their later develop- 
ments, departed from “ the spiritual pragmatism ” of the 
Vedic Rsis, abandoned some of the most valuable ele- 
ments in their teaching and ignored their suggestive 
symbolism. 

“ The complex associations, the rich contents, the luminous 
penumbra of varied and corollary ideas and significant figures 
which belonged to the conception of the Vedic words were largely 
lost in a language more precise and metaphysical, less psycho- 
logical and flexible .” 1 

Sri Aurobindo agrees with Swam! Dayananda in 
thinking ( 1 ) that the Veda glorifies the one God of many 
names and powers, (2) that it celebrates the Divine Law 
and man’s aspiration to fulfil it and (3) that it purports 
to give us the Law of the Cosmos. And speaking about 
Dayananda’s contention that the Veda contains truth 
of science as well as truth of religion, he says that there 
is nothing fantastic about the idea. He himself goes a 
step further and says: — 

“ I will even add my own conviction that the Veda contains 
other truths of a science the modern world does not at all possess 
and, in that case, Dayananda has rather understated than over- 
stated the depth and range of the Vedic wisdom.” 

Sri Aurobindo’s own view of the Veda is elaborately 
set forth with examples in two series of articles in the 
0 Ary, a with the titles — ‘Hymns of the Atris’ and ‘The Se- 
cret of the Veda’. According to him, the hymns of the Rg 
Veda are the symbolic gospel of the ancient Indian my- 
stics. Their sense is spiritual and psychological, and not 
mythological or ritualistic. He holds that the Angiras 
legend and the Vrtra mythus are the two principal para- 

1 The Life Divine, Vol. II, p. 208. 
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hies round which all the rest of the V edic symbolism i 
woven. When we determine their sense, we are in pos 
session of the whole meaning of the Veda. He says •— 

“ If Vrtra and the waters symbolize the cloud and the rail 
and the gushing forth of the seven rivers of the Punjab, and i 
the Angirasas are the bringers of the physical dawn, then th< 
Veda is a symbolism of natural phenomena personified in th< 

figure of Gods and Rsis and maleficent demons jf 

on the other hand, this is a symbolism of struggle between spiri- 
tual powers of Light and Darkness, Truth and Falsehood, Know- 
ledge and Ignorance, Death and Immortality, then that is the 
real sense of the whole Veda.” 

In short, Sri Aurobindo believes that “ the Rg Veda 
is the high-aspiring song of Humanity. Its chants are 
episodes of the lyrical epic of the soul in its immortal 
ascension.” Furthermore, he thinks that the earlier 
Vedanta, represented by the older Upanisads, the 
Ohandogya, the Brhadaranyaka, the Taittiriya, the 
Aitareya and the Isa, kept close to the Vedic roots, re- 
flected more faithfully the psychology of the Vedic 
Rsis and preserved their integral view of life. The 
later Vedanta became more ascetic in character, anti- 
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and action in Nature, Being and Becoming, the One and 
the Many, Vidya and A vidya, knowledge and works, and 
birth and release. 

. V 

It is this earlier integral view that is set forth by 
the Gita in its own masterly way. Sri Aurobindo ex- 
plains it at length in the two volumes of his Essays on 
Gita. The important points that he makes in this ela- 
borate commentary may be briefly stated. Firstly, the 
Gita is not merely a gospel of humanitarian work or of 
social service or of duty for duty’s sake, as some modern 
writers suppose, but primarily a gospel of Yoga or fel- 
lowship with God. Secondly, this fellowship implies, 
on the part of man, both a new birth and a new ideal of 
work, as exemplified by the birth and the work of the 
Avatar himself. Thirdly, this fellowship has to be won 
by disinterested action in society, by self-forgetting de- 
votion, by constant meditation, and by a, mystic insight 
into the unity of all things in God. The Gita thus 
teaches us a synthetic Yoga, harmonizing all the elements 
of spiritual life and giving due place to karma, bhakti, 
dhyana and jnana. Fourthly, according to the karma- 
yoga taught here, we have to surrender not only the 
fruit of action but also the action itself and its ag-ency. 
In fact, according to Sri Aurobindo, the first step in 
self-liberation is to get rid of the delusion of agency, to 
realize that it is Nature that acts and not the soul. And 
the next step is to hand over this agency of Nature 
to the divine Sakti. In other words, when the soul 
withdraws itself into God and makes its whole cidhara 
or its physical and psychical frame-work act according 
to His Law — that is its freedom, its utter liberation. 
Fifthly, when one’s own nature is true to the law of its 
being, the resulting action will be characterized by ease 
and spontaneity. That is what the Gita calls" Sva- 
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dharma. Svadharma depends upon Svabhava. Sva- 
dharma, as taught in the Gita, is not merely caste duty, 
but work which is organically related to one’s own 
nature. It implies that all action should be determined 
from within by the natural endowments of the man. 
Just as the Gita accepts the Vedic theory of sacrifice 
but gives it a profound turn and a universal significance, 
so too it accepts the theory of the four castes but gives 
it a, subjective and universal meaning. It does not teach 
any such absurd doctrine as that every man should 
follow, without regard to his personal bent and capaci- 
ties, the profession of his parents, the son of a, milk- 
man being a milkman, the son of a tailor being a tailor 
and the descendants of shoe-makers remaining shoe- 
makers for all time. What the Gita is concerned with 
is not the Aryan social order which has almost died out, 
but the relation of man’s outward life to his inward 
being, the evolution of his action according to the inner 
law of nature. Sixthly, the ideal man of the Gita is 
one who not only works in accordance with the law of 
nature, but also transcends nature. By taking - refuge 
in God and surrendering himself entirely to Him he 
may be said to have gone beyond the qualities of Nature 
— Sattva, Rajas and Tamas. He is called a Triguna- 
tlta or one who has transcended the three qualities of 
Nature. In other words, he is a spiritual being, not 
merely a moral being or an intellectual and emotional 
being or a physical being. His body, mind and soul 
are only the instruments through which his spirit, which 
is one with God, works in the world. Karma-yoga, is 
therefore union with the Lord in body, mind and soul 
for the execution of His cosmic purpose. The union 
results in the descent of the divine Sakti upon the man, 
transfiguring him and making him the instrument of 
God. The man is then no longer himself, but is only a 
channel through whom the divine energy flows into the 
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world. Seventhly, the Gita speaks of three Purusas, 
vis., ksara, aksara and uttama. According- to Sri 
Aurobindo, ksara is the individual soul subject to Nature, 
aksara is the Lord supervising the work of Nature, and 
uttama is the Supreme Spirit who pervades Nature 
and extends beyond it. The distinction is explained by 
the famous Upanisadic figure of two birds on a tree. 
Two birds, inseparable friends, cling to the same tree. 
One of them sits on a lower branch and eats the fruit 
of the tree. It is called anlsa, not lord of itself. The 
other perched on the top looks on without eating. It is 
called Isa, lord of itself. The Upanisad says that, when 
the eater' looks up and sees the glory of the watcher 
above, his grief and his sense of impotence pass away. 
In one of Ihis essays 1 Sri Aurobindo explains that the 
tree is Prakrti or Nature with its sweet and bitter 
fruits. The bird that eats the fruit is the ksara puru- 
sa or the soul immersed in Nature and enjoying it. 
The bird that watches without eating is the Aksara Ptt- 
rusa or the Lord above Nature, watching its work. But 
there is One who is not seated on the^tree but who pos- 
sesses it and extends beyond it. He' is not only Lord 
of himself but of all that is. He is Purusottama— -the 
Supreme Spirit. Therefore, according to Sri Auro- 
bindo, the Supreme Spirit is neither the One nor the 
many, but the One in, through and beyond the many. 
Similarly, it is both personal and impersonal, for these 
ai e all distinctions which are made by our conceptual 
minds, but which do not exist in the Reality. Lastly, 
■^ri Aurobindo points out that the Gita gives no sup- 
port to such one-sided views as illusionism, asceticism, 
quietism, etc., held by some of our later schools of 
philosophy. 

This integral view of life with its spear-head of 
synthetic Yoga, as taught by the Gita, the earlier Upa- 

1 Tlu Three Ptirn$as. 
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of it is all. that can be attempted here. Sri Aurobindo 
takes his stand on what he calls “ the original Vedanta, 
not of the schools of metaphysical philosophy, but’ of 
the Upanisads.” He points out that in the Upanisads 
the question asked by one teacher of another is, ‘ What 
dost thou know ? ’ and not ‘ What dost thou think ? ’ 
For, according to the Rsis, intuition must be corrected 
not by logical reasoning, but by a more perfect intuition. 
It is not through logical reasoning that we can arrive 
at great spiritual truths. In fact, the mind of man is 
such an imperfect instrument that it can grasp only half- 
truths and never the full integral Truth. The errors 
of the conceptual mind have, therefore, to be corrected 
by the supermind, which, according to Sri Aurobindo, is 
the connecting link between the two hemispheres of 
Being and Becoming, of the Absolute and the Relative, 
of Knowledge and Ignorance. The inadequacy of the 
conceptual mind and the integral vision of the supermind 
are ever- recurring themes in the pages of The Life 
Divine. 

The apparent incompatibility between Pure Being* 
and cosmic activity is an error of our limited mind, 
which is incapable of conceiving a consciousness compre- 
hensive and strong enough to include both in a simul- 
taneous embrace . 1 It is a partial logic which declares 
that, because the One is the reality, the many are an illu- 
sion, that because the Absolute is Sat, the relative is 
Asat . 2 We have to emerge from this mental narrow- 
ness into “ the supramental play where the ‘ each ’ and 
the ‘ all ’ co-exist in the inseparable unity of the one 
truth and the multiple symbol .” 3 The logic of the 
supermind is the logic of the infinite, which can resolve 
the opposition existing in our conceptual minds between 

'L.D., Vol. I, p. 41. 

2 L.D., Vol. I, p. S4. 

*L.D., Vol. I, p. 17S. 
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oneness and diversity, between the universal and the 
individual and between Being and Becoming. Super- 
mind is pure self-awareness which has become dynamic 
—Brahman figuring as Isvara or Siva energizing his 
Sakti. It is a state of consciousness which man has 
gradually to acquire, and not only acquire but also pos- 
sess, and not only possess but also utilize for transform- 
ing his entire being, his body, mind and soul. Super- 
mind is, in fact, the key-word in Sri Aurobindo’s system. 
It is his Bija-aksara. In his writings he gives several 
other names to it as truth-consciousness, spiritual con- 
sciousness, real-idea, creative energy, gnosis, vijnana 
and amrtatva. But supermind is his favourite expres- 
sion, and the consciousness denoted by it is said to be 
the connecting link between Being and Becoming. 

The Absolute of the higher hemisphere of Being 
is one in reality, but triune to our mental view. It has 
the three well-known aspects of Sat, Cit , Ananda. Sri 
Aurobmdo translates these Vedantic terms into the Pure 
Existent, Consciousness-Force and the Delight of Exis. 
tence. It is to be noted that in his interpretation Cit 
is mot mere consciousness, but conscious force which is 
inherent in the Eternal Being and which may be at rest 
or m motion, for. “ the immobile and the mobile Brah- 
man are both the same Reality .” 1 Force, according to 
Sn .Aurobmdo, is inseparable from Being, as Sakti in 
•Hindu mythology is inseparable from Siva. Thus the 
consciousness aspect of the Absolute is in its nature “a 
self-expressive force capable of infinite variation in 
phenomenon and form and endlessly enjoying the delight 
f that variation. - AH creation is nothing but this self- 
mamtestation. The pure Being, owing to its inherent 
Force, and its sheer Delight, manifests itself, without • 

ergomg any diminution, as the world of forms. By 

H.D.,Vol. II, p. 1250. ' 

2 L.D.. Vol. II, p. 129 . 
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means of self-variation, self-limitation and self-absorp- 
tion or concentration, the spirit manifests itself in the 
universe. Accordingly we have here a sort of refrac- 
tion of the divine Existence, Consciousness-Force, 
Bliss and Supermind into matter, life, psyche or soul 
and mind. The former terms constitute the higher he- 
misphere of pure Being, and the latter terms the lower 
hemisphere of cosmic manifestation. Sri Aurobindo 
says : — 

“ The Divine descends from pure Existence through the play 
of Consciousness-Force and Bliss and the creative medium of 
supermind into cosmic being; we ascend from matter through a 
developing life, soul and mind and the illuminating medium of 
supennind towards the divine being. The knot of the two, the 
higher and the lower hemisphere, is where mind and supermind 
meet with a veil between them. The rending of the veil is the 
condition of the divine life in humanity; for by that rending, by 
the illuminating descent of the higher into the nature of the lower 
being and the forceful ascent of the lower being into the nature 
of the higher, mind can recover its divine light in the all-compre- 
hending supermind, the soul realise its divine self in the all-pos- 
sessing, all-blissful Ananda, life repossess its divine power in the 
play of omniscient Consciousness-Force and matter open to its 
divine liberty as a form of the Divine Existence .” 1 

In this passage we have, as it were in a nutshell, 
the whole of Sri Aurobindo’s philosophy. The descent 
of the Divine into matter is the involution of the spirit. 
Sri Aurobindo presumes that the spirit passed into mat- 
ter through the intervening stages of mind and life, but 
this process is outside time. He presumes too that the 
descent through these stages resulted in various worlds 
•other than our own, inhabited by appropriate beings — 
worlds of pure mind unhampered by life, and worlds of 
pure life unhampered by matter. These higher worlds 
dr planes are also at every moment acting upon and in 
•Communication with our own plane of being . 2 Though 
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their action is not ordinarily present to our waking con- 
sciousness, we become aware of it when we extend our 
consciousness or go back into our subliminal being. 
The existence of these worlds is of great importance 
from the standpoint not only of the evolution of our 
own world, but also of the eschatological conditions of 
our souls after death. Sri Aurobindo, of course, be- 
lieves in rebirth and has written an illuminating chap- 
ter on its philosophical necessity and the various stages 
of the soul, before it takes birth again. & ' 

But moie important than the descent of the spirit 
into mind, life and matter is the return movement its 
ascent from matter. Evolution, from our standpoint, is 
11101 0 h°P 01 tant than involution. The ascent from mat- 
ter, life, psyche and mind, and accordingly from our phy- 
sical, vital, emotional and intellectual being - into the 
supermind of pure spirituality, is the evolution of the 
spirit on earth. The apparent unconsciousness of matter 
holds m itself darkly all that is eternally self-revealed 
m the superconscious sphere. To reveal that in time 
is the aim of Nature in all her processes. Sri Auro- 
imdo calls the electrons and the atoms of matter eternal 
somnambulists . 1 Each material object contains a cons- 
ciousness involved or absorbed in the form and driven 
by an unknown and unfelt inner Existence, the Antar- 
ymmn of the Upanisads. In the plant this form-con- 
sciousness is still m a state of sleep, but full of nervous 
di earns, ^ always on the point of waking but never 
wa mg. Life has appeared and the plant has become 

"“I! W*"* • t ° «*“»«* thou «' h ** mentally 
«■- are. In the animal we have mental awareness and 
consequently a higher and subtler grade of activities. 

*° Tf .'T. have . a transition from vital 
i. . . ec and thinking mind, and consequently a. 

mghe, power of observation, invention, aesthetic crea- 
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tion, etc. After the human stage is reached, evolution 
differs from what it has been in two important respects. 
Firstly, it is henceforward conducted by conscious 
effort. Secondly, it is not confined to the progression 
of surface nature, for it goes inward into the secret 
principle of our nature and outward into the cosmic 
being as well as upward towards a higher principle. 
But still mental nature and mental thought are based 
on the consciousness of the finite. The mind always 
sees and feels with separateness as its starting-point, 
and has only a constructed understanding of unity. 
That is why it cannot effect a complete harmony in the 
world. It cannot even integrate man’s own being. It 
is too powerless, for instance, before the sub-conscious 
and the unconscious in him. Even a powerful mind 
can only keep in subjection, but not effect any transfor- 
mation of the material and vital parts of its being. It 
is only when the reins of government are handed over 
to the supermind that an integral transformation can 
take place. Also, as long as spirituality works in the 
world of men with mind as its instrument, it can only 
exercise a little influence on it, but can never transform 
it. That is why even eminent spiritual men are satis- 
fied with exercising a little influence here, and seeking 
fulfilment elsewhere. But the salvation of humanity lies 
not in simply transcending the world, but in transfigur- 
ing it as well. It is not therefore merely a question of 
the soul’s ascent and escape, but a question of integra- 
tion and transformation as well. And for this purpose 
the mind of man, as it is, is not enough. The super- 
mind should descend. The contrast between the work- 
ing of the mind and the working of the supermind is 
thus pointed out by Sri Aurobindo : — 

“ The mind acts by intellectual rule or device or by reasoned 
choice of will or by mental impulse or in obedience to life im- 
pulse : but supramental nature does not act by mental idea or 
rule or in subjection to any inferior impulse: each of its steps 
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is dictated by an innate spiritual vision, a comprehensive and 
exact penetration into the truth of all and the truth of each thing ; 
it acts always according to inherent reality, not by the mental idea, 
not according to an imposed law of conduct or a constructive 
thought or perceptive contrivance. Its movement is calm, self-pos- 
sessed, spontaneous, plastic ; it arises naturally and inevitably out 
of harmonic identity of the truth which is felt in the very substance 
of the conscious being, a spiritual substance which is universal 
and therefore intimately one with all that is . included in its cog- 
nition of existence .” 1 

Thus there is a wide gulf between the ordinary 
mind and what Sri Aurobindo terms the supermind. 
This gulf has to be bridged by a long and laborious pro- 
cess of Yoga. Sri Aurobindo is never tired of saying 
that the aim of true Yoga is not to reject nature or to 
escape from births and deaths but to divinize the whole 
man, to bring down the supermind and transform the 
human mind, life and body and make them assume its 
nature. There are, according to him, many interven- 
ing stages between the mind and the supermind. And 
at every stage, as in the rest of evolution, there should 
be a heightening and widening of consciousness and also 
a taking up of the lower levels of being. We have here 
not a logical series of separate steps. The ascent is a 
slope, not a staircase. The various grades of it inter- 
penetrate and modify one another. The progress is like 
an advancing tide. But, generalizing from his own ex- 
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^concluding chapters oi Vke Life Divine. The following 
passage may serve as a specimen:— 

“ The gnostic individual would be the consummation of the 
spiritual man ; his whole way of being, thinking, living, acting 
would be governed by the power of a vast universal spirituality. 
All the trinities of the spirit would be real to his self-awareness 
and realized in his inner life. All his existence would be fused 
into oneness with the transcendent and universal self and spirit; 
all his actions would originate from and obey the supreme self 
and spirit’s governance of Nature.* .... He would feel the 
presence of the Divine in every centre of his consciousness, in 
every vibration of his life-force, in every cell of his body. In 
all the workings of his force of nature he would be aware of 
the workings of the supreme world-mother, the supernature. . 

. . . . All beings would be to him his own selves, all ways 
and powers of consciousness would be felt as the ways and 
powers of his own universality. But in that inclusive univer- 
sality there would be no bondage to inferior forces, no deflection 
from his own highest truth; for this truth would envelop all 
truth of things and keep each in its own place in a relation of 
diversified harmony. . ... His own life and the world-life 
would be to him like a perfect work of art; it would be as the 
creation of a cosmic and spontaneous genius infallible in its work- 
ing out of a multitudinous order. The gnostic individual would 
be in the world and of the world, but would also exceed it in his 
consciousness and live in his life of transcendence above it; he 
would be universal but free in the universe, individual but not 
limited by a separate individuality .” 1 - 

It will be seen that Sri Aurobindo’s description of a 
•gnostic being is a re-statement in modern terms of the 
Hindu ideal of Jivanmukta and the Buddhist ideal of 
Bodhlsattva. He has written a poem called Jivanmukta, 
in which he says that a Jivanmukta acts and lives— 

44 Only to bring God’s forces to waiting Nature, 

To help with wide : winged Peace her tormented labour 
And heal with joy her ancient sorrow, 

Casting down light on the inconscient darkness/’ 
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But in Sri Aurobindo's description of the ideal we may; 
note his special emphasis on the following features: — • 

(1) A gnostic being is a fully integrated being— 
his body, life and mind having been thoroughly trans- 
formed and made automatically responsive to the de- 
mands of the spirit. 

(2) The instrument with which a gnostic being- 
works in the world is not the finite mind, but the infinite 
supermind whose fundamental characteristic is its abid- 
ing sense of the oneness of all things. 

(3) Egoism is indeed completely extinguished in 
him, but not personality. All gnostic beings would not 
be the same in nature and character. They would not 
be colourless entities of perfection. In their conscious- 
ness, personality and impersonality are not opposite prin- 
ciples, but the inseparable aspects of the same reality. 
And that reality is the being, who is itnpersonal in his 
stuff of nature but forms out of it an expressive 
personality. 1 

(4) In his consciousness, individuality does not 
in any way interfere with its universality, and its uni- 
versality does not interfere with its transcendence. 
Living in the consciousness of the Infinite, he will create 
his own self-manifestation, but he will do so as the centre 
of a larger universality and, at the same time, as a centre 
of transcendence. 2 

(5) There is no bar against a gnostic individual 
cultivating and utilizing Y\ ogasiddhis or occult powers, 
which come to all who practise Yog-a and which ordinary 
men are asked to neglect and by-pass. For, at the supra- 
mental stage, these powers would be quite natural and 
not abnormal. 

(6) The aim of a gnostic being is ultimately to es- 
illHjl Kingdom of God on earth. Therefore he 
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seeks, first of all, to create a community of perfected 
individuals like himself for leavening the life of huma- 
nity. And the inevitable features of such a collective 
gnostic life would be unity, mutuality and harmony. 

In his essay on the Superman, Sri Aurobindo points 
out that Nietzche, the German writer, owing to his pro- 
Hellenic and anti-Christian notions, presented to us a 
superman who is an asura, not a deva, a Titan, not a 
god, but that a true superman is one who has not only 
the divine power but also the divine love and divine 
wisdom. He says : — 

“ The gospel of true supermanhood gives us a generous ideal 
for the progressive human race and should not be turned into an 
arrogant claim for a class or individuals. It is a call to man to 
do what no species has yet done or aspired to do in terrestrial 
history, evolve itself consciously into the next superior type al- 
ready half-foreseen by the continual cyclic developments of the 
world-idea in Nature’s fruitful musings. And when we so envi- 
sage it, this conception ranks surely as one of the most potent 
seeds that can be cast by thought into the soil of our human 


growth.” 1 


VII 


It should be noted that, in Sri Aurobindo’s philoso- 
phy, the process of Becoming is as real as Being, as the 
waves of the sea are a,s real as the sea itself. For him 
there is no question of false appearance or superimpo- 
sition or illusion, as in some of the schools of Vedanta. 
Whether he is himself able to explain satisfactorily the 
connection between Being and Becoming or not, he 
brushes aside all such views as being one-sided and im- 
perfect. Incidentally, it is to be regretted that he com- 
mits the grave error of saying that £amkara taught illu- 
sionism. We have already pointed out in the introduc- 
tory chapter that, far from teaching illusionism, §am- 
kara refuted it as being part of Buddhist heresy. Sri 


The Superman , p, 1. 
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Aurobindo says 1 that phenomenon is not phantasm. So 
also says Samkara. Sri Aurobindo says 2 that the per- 
ception of the spiritualized mind that the world is an 
unreal dream has no more value than the perception of 
the materialized mind that God and the Beyond are illu- 
sory ideas. Sarhkara would perfectly agree to this 
statement. Sri Aurobindo says® that we have to face 
the two fundamental facts of existence— a fact of Beino- 
and a fact of Becoming. To deny the one or the other 
of them is easy. But to recognize both and find out 
their true relationship is real and fruitful wisdom. This 
is exactly what Sarhkara did. He admitted two orders 
of reality— the higher order of Brahman and the lower 
order of the universe, as Sri Aurobindo himself admits 
a higher hemisphere of Being and a lower hemisphere 
of Becoming. So what Sri Aurobindo says of illu- 
sionism is not true of Sariikara's teaching, if it is pro- 
perly understood. _ But it is true of his predecessor 
Gaudapada s teaching' and of some of the later schools, 
of Advaita. 

Nor is Sri Aurobindo entirely in the right when he 
says that the negation of the materialist in Europe and 
the refusal of the ascetic in India have resulted in the 
bankruptcy of spirit in the one place and the bankruptcy 
of life in the other. Europe can look after herself. Let 
us consider his statement about India. According to 
him, a perfect balance between life and spirit was main- 
lined m ancient Indian thought during the Vedic period, 
p Here is no pessimism, illusionism or escape from life 
m the % Veda and the early Upanisads. On the con- 
ary, there is a perfectly balanced view of life on earth 
and of life beyond. This balance was disturbed by 
i ism with its revolt of spirit against matter. And 

^L.D.,Vol. I, p. 49. 

I, p. 55. 

a L.P.,Vol. I, p. 119, 
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almost all subsequent religious thought has been colour- 
ed by Buddhist pessimism, and all religious voices cry 
that “ not in this world of dualities can there be our 
kingdom of heaven, but beyond, whether in the joys of 
eternal Brndavan or the high beatitude of Brahmaloka, 
beyond all manifestations in some ineffable Nirvana or 
where all separate existence is lost in the featureless 
unity of indefinable .Existence .” 1 All this is only partly 
true. For Sri Aurobindo himself admits, as we have 
shown earlier in this chapter, that one of the character- 
istics of the Indian genius is “ her stupendous vitality, 
her almost unimaginable prolific creativeness.” There- 
fore Indian asceticism did not apparently lead to an y 
great bankruptcy of life. And a study of Indian history 
will show that this fullness of life came to us in post- 
Buddhistic periods. The rich civilization of the Gupta 
period, for instance, was not in any way influenced by 
Buddhist pessimism. Again, the Hindu teaching about 
the four PurumrPhas or the ends of life and the four 
a-smmas or the stages of life shows clearly that, what- 
ever individual philosophers may have said, our religious 
thought as a whole never neglected this world, never 
encouraged us to cultivate the spirit at 'the expense of 
life. Sri Aurobindo himself admits the evolutionary 
synthesis of ancient Indian culture, as seen in the for- 
mulas of Dharma-ariha-kamia-moksa and Asram-a- 
dharmia. He says : — 

“A synthesis of this kind was attempted in ancient Indian 
culture. It accepted four legitimate motives of human living, 
man’s vital interests and needs, his desires, his ethical and religious 
aspiration, his ultimate spiritual aim and destiny. v .... It 
provided for a period of education and preparation based on this 
idea of life, a period of normal living to satisfy human desires 
and interests under the moderating rule of the ethical and religious 
part in us, a period of withdrawal and spiritual preparation and a 
last period of renunciation of life and release into the spirit.” 8 
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And he admits that this synthesis “ with its spiri- 
tual insight, largeness of view, symmetry and complete- 
ness ” did much to raise the tone of human life. But 
he says it contained a seed of decay. It did not hold 
any high offer of life-fulfilment, it did not attach a di- 
vine significance to life. It regarded escape from life 
as a desirable end. Therefore the impatience of human 
nature favoured a short-cut to the final stage of life and 
looked upon the first three stages as tedious and dilatory 
steps. Thus, in course of time, the old scheme of life 
collapsed and its place was occupied “ by an exaggera,- 
tion of the impulse of renunciation, which destroyed the 
symmetry of the system and cut it into two movements 
of life in opposition to each other, the normal life of 
interests and desires with an ethical and religious colour- 
ing, and the abnormal or supernormal life founded on 
renunciation .” 1 

The truth is that, in theory, Hindu society rarely 
wavered in its allegiance to the ideal of synthesis and 
harmony between life and spirit. The very fact that 
the Bhagavad Gita, which, as Sri Aurobindo would be 
the first to admit, is a gospel of such harmony, has been 
the most popular of Hindu scriptures throughout our 
subsequent history down to the present day shows that 
the Hindus never really belittled the importance of life 
on earth. But it must be confessed there has been some 
world-weariness on the part of our people and on the 
part of certain teachers during the dark periods of our 
history, when there was no strong central government 
and no security of life or property and when men longed 
for the place “ where the wicked cease from troubling' 
and the weary are at rest.” It is unfair to 
■generalize from these passing moods and say that 
■latter-day Hinduism always teaches asceticism or other- 
■worldliness or escape from life, as it is unfair to genera- 
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lize from the writings of a few later Advaita philoso- 
phers and say that Hinduism teaches illusionism. At 
the same time, we are greatly indebted to Sri Aurobindo 
for his powerful re-statement of the integral spiritual 
ideal taught in our best scriptures and for the new 
emphasis he has laid on the personality of the ideal Yogin 
of the Bhagavad Gita. 

Some of his detractors might say that there is no- 
thing original in his teaching, that what he Says against 
illusionism and quietism and about the personality of the 
.Supreme Being, the permanence of the individual soul 
and the reality of the world, has all been anticipated in 
the schools of theistic Vedanta and that what his fol- 
lowers consider as his original teaching, namely, the de- 
scent of the supermind, the divinization of body and mind, 
the formation of a gnostic community and the emer- 
gence of a higher species of man is all mere moonshine. 
But the same thing might be said of almost all the pro- 
phets of this age. Their greatness lies not in revealing 
new truths, but in reinterpreting, the old truths ac- 
cording to the needs of the times, and making them 
dynamic once again. There is nothing original, for in- 
stance, in the religious toleration taught by Sri Rama- 
krishna, in the sympathy with the poor and the down- 
trodden taught by Swann Vivekananda, in the gospel of 
humanity taught by Rabindranath Tagore and in the 
doctrines of Truth and Non-violence taught by Mahatma 
Gandhi. But the force and conviction with which they; 
taught these well-known principles, even though in teach- 
ing them they often went beyond the possibility of or- 
dinary life, revolutionized the minds of men and created 
in them new forms of thoughts and new modes of feeling. 
Similarly, Sri Aurobindo 5 s gospel of a higher spiritual 
consciousness may not be new, may not be immediately 
practicable, but it will certainly make us think, not twice 
hut ten times, before we proceed to apply our little minds 


338 


THE RENAISSANCE OF HINDUISM 


to the great political, social and economic problems that 
confront us to day. He cries to us, “ Reform your minds 
before you try to reform the world. Think in terms of 
unity, not of diversity, of harmony, not of discord, of 
All, not of Each. He reiterates in impressive langu- 
age the teaching of the Upanisad — “Happiness lies in 
the infinite, not in the finite.” 

VIII 

Again, the importance of the mission of Sri Auro- 
bindo lies not so much in his restatement of the integral 
spiritual ideal taught in the Rg Veda, the early Upanisads 
and the Gita and his clearing the air of imperfect ideals- 
like quietism, illusionism and asceticism, as in his actual- 
practice of Purna Yoga, by which this supramental cons- 
ciousness is brought down to influence the mental, vital 
and physical being of man. When 'one sees the sadhana 
that he prescribes for Yoga, one is struck with the ab- 
sence from it of all difficult feats of asana and prana- 
yama and mechanical exercises in concentration. His 
is a profoundly religious and spiritual process. The 
very first step in it is an absolute and unconditional sur- 
render to God — ‘atmasamarpmia. And he insists on. 
this primary condition throughout. Man can achieve 
nothing by his own unaided effort. It is the power of 
God — the Divine Sakti — coming down into the soul that 
can effect the transformation which is desired. So all 
that man can do is to make his self-surrender complete 
and unqualified and to open up his mind for the grace 
of God to enter and cleanse and uplift. Then the second 
step is to stand aloof, as it were, from himself and watch 
how the machinery of Nature works in him, while the 
divine grace comes and operates. He should.be a silent 
witness like a y a jemima, at a, sacrifice, which is being 
conducted by a body of priests for his benefit. And 
then the third step is to cultivate the sense of the pre- 
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sence of God in all things, not only as an immanent spi- 
rit filling and sustaining them, but also as a Person mani- 
festing Himself in all forms and appearances. The 
crowning experience of this step, according to Sri 
Aurobindo, is when you become aware of the whole 
world as the expression, play or Ilia of an infinite and 
divine Personality. 

To take these steps one by one and overcome all the 
difficulties that lie in the way and to help others also 
to take them and to prove the efficacy of the sSdhana is 
a more arduous undertaking and demands more thought, 
concentration and vigilance than the mere writing of 
books or the making of speeches. For this purpose Sri 
Aurobindo has found it necessary, as our ancient Rsis 
did, to establish an Asram where his personal influence 
and his ripe spiritual experience would be available for 
all aspiring sadhahas. In the statement issued by him 
about his Pondicherry Asram, he says that in this disci- 
pline the inspiration and the guidence of an expert are 
indispensable and that the expert in Yoga helps not only 
by precept and example but also by a power to communi- 
cate his own experience to others. 

How far Sri Aurobindo has succeeded in his prac- 
tical aims we do not know. But his influence seems to 
be spreading. Groups of earnest men are being formed 
in various centres to study his books and practise his 
methods of Yoga and meditation. At the same time, 
it must be confessed that there are many who regret 
the choice which Sri Aurobindo made and say that his 
career has been a profound disappointment to them, 
many who regret that a great genius like him, who might 
have been a, power in the land guiding an awakened 
nation in its struggle for freedom, should have de- 
serted his post and gone in pursuit of a will-o’-the- 
wisp and practically buried himself in solitude and, un- 
like other great teachers, made himself so inaccessible* 
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Time alone can decide Whether the light which Sri Auro- 
bindo has been pursuing is a will-o’-the-wisp or the un- 
created light of God. Meanwhile the reply to critics of 
this kind may be given in Sri Aurobindo’s own words : — 

“To be ourselves liberated from ego and realize our true selves 
is the first necessity, ail else can be achieved as a luminous result, 
a necessary consequence. That is one reason why a spiritual call 
must be accepted as imperative and take precedence over all other 
claims, intellectual, ethical, social, that belong to the domain of 
ignorance. For the mental law of good abides in that domain 
and can only modify and palliate; nothing can be a sufficient sub- 
stitute for the spiritual change that can realize the true and inte- 
gral good, because through the spirit we come to the root of 
action and existence.” 1 

As a matter of fact, Sri Aurobindo gave Remain 
Rolland the following reason for his withdrawal from 
the world : — 

“ India possesses in its past, a little rusty and out of use, 
the key to the progress of humanity. It is to this side that I am 
now turning my energies, rather than towards mediocre politics. 
Hence the reason for my withdrawal. I believe in the necessity 
for tapasya (a life of meditation and concentration) in silence for 
•education and self-knowledge and for the unloosing of spiritual 
energies. Our ancestors used these means under different forms ; 
for they are the best for becoming an efficient worker in the great 
hours of the world.” 2 

And as for the Light which a Yogin should seek, 
Sri Aurobindo gives the following caution in one of his 
letters: — 

“ One must see what is the nature of the light or where it 
comes from or what is in it before one can say that it is the true 
Light. False lights exist and misleading lustres, lower lights too 
that belong to the inferior reaches. One must therefore be on 
one’s guard and distinguish : the true discrimination has to come 
by growth of the psychic feeling and a purified mind and 
•experience.” 3 

One who has said these words and who gives this 
caution is not likely to have gone wrong himself. 

1 L.D., VoL II, p. 512. 

2 Prophets of the New India, p. 503. 
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; :■ ■ -- CHAPTER IX. 

RABINDRANATH TAGORE 

When Rabindranath Tagore died in 1941, the 
Syndicate of the University of Calcutta placed on record 
his services to the Motherland in the following terms, 
which show clearly the part played by the poet in the 
modern Renaissance : — 

“ Through him India has given her message to mankind, and 
his unique achievements in the fields of literature, philosophy, 
education and art have won imperishable fame for himself and 
have raised the status of India in the estimation of the world.” 

Tagore is the Leonardo da Vinci of our Renaissance. 
His versatility is extraordinary. He is poet, dramatist, 
novelist, actor, composer, educator, philosopher, painter 
and prophet. But, first and foremost, he is, of course, 
a poet. His position as a world-poet is now universally 
recognized through the English translations of some of 
his works. But there seems to be a general impression 
that he is only a religious poet. Undoubtedly he is a 
great religious poet — one of the greatest that the world 
has ever seen. But at the same time he is a Nature 
poet, a, love poet, a patriotic poet and a poet of child- 
hood. His manner, again, is as varied as his matter. 
He could be realistic as well as idealistic, he could sing 
of a storm in the sea as well as of the delicate scent of 
a tiny flower, he could express a fierce consuming passion 
as well as a vague feeling for the Infinite, and he was 
a master, when he chose, of irony and satire and of hu- 
mour and pathos. But, above all, he is a Maker of 
. Songs. His greatest contribution to Bengali literature 
lies in the two thousand and odd exquisite songs he is 
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said to have composed in different tunes. Unfortunate- 
ly these are untranslatable. A translation may give us 
the substance of a song, but how can it give the music 
which is its very soul ? Shelley’s observation about the 
vanity of translation is particularly true of a song: 

“It were as wise to cast a violet into a crucible that you might 
discover the formal principle of its colour and odour, as seek to 
transfuse from one language into another the creations of a poet. 
The plant must spring again from its seed, or it will bear no 
flower — and this is the burthen of the curse of Babel.” 1 

The curse of Babel is particularly heavy in a 
country like modern India, where as yet there is no com- 
mon national language. The result is that the works 
of a great national poet like Tagore — the greatest since 
Kalidasa — can be read by his countrymen outside the 
province of Bengal only in scrappy English translations. 

Tagore’s fecundity, as a man of letters, is as extra- 
ordinary as his versatility. He lived eighty years — a 
rather full age for an Indian ; and of these eighty years 
nearly seventy were productive of literature, for he be- 
gan writing verses as a child of eight and he was dic- 
tating verses on his death-bed at eighty. During this 
long literary life there is not a year in which his pen 
lay idle. Poems, songs, dramas, short stories, novels, 
letters, diaries, sermons, addresses, essays of various 
kinds and articles on all kinds of subjects — politics, re- 
ligion, education, social reform, literary criticism, lan- 
guage, music and science — flowed in an incessant stream, 
for over two generations, from the pen of this extra- 
ordinary man, who seems to have done the work of 
half-a-dozen men of letters. It is yet too early to say 
how many scores of volumes all his writings in Bengali 
and' English, if collected, would run to. We do not 
know whether the attempt will ever be made. Those 
who have read only his English books will have no idea 
of the enormous output of this myriad-minded genius. 

1 Shelley — Defence of Poetry . 
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For his English books, whether translations or original 
works, form only a, very small fragment of his writings. 
By the way, it is surprising that, though the poet learned 
to write in English rather late, he was able to achieve, 
in this foreign medium, a style of his own which is 
extraordinarily rhythmical and beautiful. And it is 
more surprising still that, 'though he learned to paint 
only when he was nearing seventy, he achieved something 
like an individuality of style even in that sister art. In 
fact, one great characteristic of the works of Tagore, 
whether they are poems or songs, or prose writings or 
paintings, is their sureness of style. This should be re- 
garded as a rare achievement on the part of an artist 
who has produced so much. Naturally all his numerous 
works are not on the same level of excellence, when 
both matter and form are taken into consideration. 
But, when all deductions are made, there is plenty of 
first class work, which, in the opinion of competent 
judges, entitles him to a place among the world-poets. 

Tagore is not only a poet and an artist, but also a 
prophet of humanity. His love of humanity is as great 
as his versatility or his fecundity. Love of man is the 
very corner-stone of his religion. This mother Earth 
of ours is dearer to his heart than any fabled heaven. 
His philosophy is frankly geocentric, and man the divine 
is for him the measure of all things. In his conver- 
sation with Einstein he is reported to have said that “ if 
there be any truth absolutely unrelated to humanity, 
then for us it is absolutely non-existing.” It is his in- 
tense love of man that made him undertake, in the latter 
part of his career, those famous world-tours in which 
he fiercely denounced the aggressive nationalism of the 
West as a crime against humanity. He thought that 
it was a world-tragedy that Western civilization, with 
all its splendid achievements in science, social service and 
•organization, should lose its way and dig its own grave 
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by robbing and exploiting the weaker nations of the 
earth. He therefore denounced the robber nations of 
Europe, uttered a solemn warning to Japan against fol- 
lowing their example and exhorted the United States of 
America to fulfil the promises of Western civilization: 
It is his intense love of humanity that made him pour 
vials of prophetic wrath on all those nations in the West 
or the East who have made a Moloc'h of the political 
State and offered it bloody sacrifices in the shape of the- 
maimed souls of men, whom they had enslaved in their 
own countries or in the countries they conquered. The- 
future historian of the world will have to record how 
the grave warnings of this prophet of humanity, hailing 
from India, fell on deaf ears and how Japan and some 
of the nations of Europe paid' for their pride and inhu- 
manity in blood and tears and destruction on a vast scales 
before the air which they had fouled with their misdeeds 
was purged and cleansed. It is sad to contemplate how 
the prophet saw the end of all his hopes, when, amidst" 
a second great world-war, he lay on his death-bed. In 
the famous address on The Crisis of Civilisation given 
on his eightieth birth-day, a few months before his" 
death, he said: — 

I had at one time believed that the springs of civilization 
would issue out of the heart of Europe. But to-day, when I am 
about to quit the world, that faith has gone bankrupt altogether. 
As I look around, I see the crumbling ruins of a proud civiliza- 
tion strewn like a vast heap of futilitv ” 



1 Sadhcma (Indian Edition), p, 161 
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spirituality. His love of man is only the obverse ot Ins 
love of God. The same may be said of his love of 
Nature. Being a great mystical poet, he sings of man 
and Nature, life and death, love and beauty, not in their 
apparent isolation, as ordinary lyric poets do, blit in 
their relation to the eternal background of the infinite 
spirit. To him that spirit is not a, vague abstraction, 
but a concrete Reality to which every kind of experience 
leads. To him the laughter of children and the beauty 
of flowers, as well as the prayers of saints, are only 
ripples on the surface of the Infinite. To him every 
soul is like a river flowing into the ocean of the Eternal 
Spirit. At one end the soul has already attained, 
and at the other end she is ever attaining. At one end, 
it is all completion and rest; and, at the other end, it is 
all movement and change. “ He who has been gained 
in eternity is now being pursued in time and space .” 1 
Therefore the suggestion of the Infinite is ever present 
in Tagore’s poetry, whether he sings of clouds or flowers, 
or of love or beauty. The Times Literary Supplement 
rightly says in its tribute to him : “ Perhaps no living 
poet was more religious, and no man of religion was 
more poetical, than this great Indian.” In this respect 
Tagore is like the poet-prophets of our Upanisads, 
whose message he has so clearly interpreted in his phi- 
losophical essays in Sadhana. In his preface to those 
essays, he tells us what great part the Upanisads played, 
along with the teachings of Buddha, in shaping his 
spiritual life. •. 

“ To me the verses of the Upanisads and the teachings of 
Buddha have ever been things of the Spirit and therefore endowed' 
with boundless vital growth; and I have used them both in my 
own life and in my preaching, as being instinct with individual 
meaning for me, as for others, and awaiting for their confirma- 
tion my own special testimony, which must have its value because 
of its individuality.” 
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It is well known that the Upanisads, out of which 
flows the main stream of the religious philosophy of 
India, had their origin in the mystic teachings of Rsis 
who lived in contemplation in their forest ' ' ’ 
Tagore points out in his essays how ther ~ r - 
left their impress on Indian civilization, as the 
walls of Athens and Rome have left their 
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of the poet-prophets of old and bring up a community 
around him imbued with the spirit of the iasramas. It 
was with this aim that, in his middle age, he established 
a school at Santiniketan at considerable sacrifice, sur- 
rounded himself with children and taught them to live 
in harmony with Nature. He has given us an account 
of the origin of this educational experiment of his in 
his paper, My School, in which he tells us how the 
ancient ideal of education took possession of his mind, 
when he was immersed in literary activities, and how 
the contrast between the free life of the student in na- 
tural surroundings under the ancient system and the 
caged life of the student under modern conditions struck 
him with painful intensity. It seemed to him that it 
was not only his own soul, but also the soul of his country, 
that was struggling for breath through him. There- 
fore the poet voluntarily turned into an educator and 
started his school with only ten boys in the be- 
ginning. The school passed through many changes, its 
growth reflecting the growth of the poet's mind. 
Kindred souls like Andrews and Pearson were attracted 
in course of time to come and help him. The place be- 
came a real abode of peace, as its name indicates, and a 
place of pilgrimage for all who wanted to see the best 
in modern India,. Tagore made his home here and lived 
with his boys. Most of his songs were composed here, 
his latter-day dramas were written here and enacted by 
the children of the school, and his sermons were deli- 
vered here. And, finally, it was here that he established 
his Visvabharati- — an international University, where he 
hoped that the cultures of all the Asiatic countries would 
be reverently studied, with the object of revealing the 
Eastern mind to the world and promoting, mutual un- 
derstanding between the East and the West. 

Tagore’s conception of this Eastern University is 
an accordance with his conception of what he called 
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Greater India. He believed that in India the history 
of humanity was seeking to realize a specific ideal, vis 
that of the reconciliation of different races with diffe- 
rent religions and civilizations in one geographical unit. 
He wrote a book, Greater India, in which he asks thf* 
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Rabindranath Tagore himself. His Visvabharatl is a 
.symbol of his passionate faith in the brotherhood of 
nations. That is why, in responding to the invitation 
of Professor Gilbert Murray in 1934 to join in the task 
of healing the discords of the present political world, 
through the international co-operation of thinkers in all 
•countries, he wrote: — 

“ Willingly, therefore, I harness myself in my advanced age 
to the arduous responsibility of creating in our educational 
•colony at Santiniketan a spirit of genuine international collabo- 
ration based on a definite pursuit of knowledge, a pursuit carried 
on in an atmosphere of friendly community life, harmonized with 
Nature and offering freedom of individual self-expression.” 

This was the ideal which the poet cherished in his 
mind for forty years and which he sought to realize in 
his Visvabharatl at S’antiniketan. 

II 

Rabindranath Tagore was born in Calcutta on 
May 6, 1861. He was the youngest of the seven sons 
of Maharsi Debendranath Tagore, the great Br aht no 
leader, of whom we spoke in a former chapter. An ac- 
count of the first twenty-five years of his life is given in 
his own delightful Jibmismriti, translated as My Rem- 
miniscences. We read here how, even as a child, the 
future poet would run into the garden in the early au- 
tumn mornings, as soon as he was awake, to enjoy the 
scent of the dewy grass and the foliage of trees and the 
cool fresh sunlight, how he began composing verses, 
when he was only eight years old, and how, when he 
was growing into boyhood 1 , music was enthusiastically 
•cultivated in the Tagore family, so that he was able to 
imbibe a taste for it without any effort. His education 
was very desultory. As a child, he no doubt attended 
school and had private tutors at home. But neither 
the schools he attended nor the tutors he had did him 
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any good. According- to the custom of the family, he 
was invested with the sacred thread when he was twelve 
years old, and that very year he was taken by his father 
for a long stay in the Himalayas. This was the first 
time he came into intimate contact with his father, for 
shortly after Rabindranath’s birth the Maharsi had 
taken to constant travelling, so that in his early child- 
hood he hardly knew him. After they reached the 
Himalayas, Debendranath allowed his son to wander 
freely as he liked on the mountains. The poet grate- 
fully records : — 

“As he allowed me to wander about the mountains at my 
will, so in the quest of truth he left me free to select my path.. 
He was not deterred by the danger of my making mistakes, he 
was not alarmed at the prospect of my encountering sorrow. He 
held- up a standard, not a disciplinary rod.” 

After a few months’ stay in the Himalayas, the boy 
was sent back home. But all attempts to make him re- 
sume his school-life proved fruitless. His brothers and 
sisters gave up all hopes of him. His eldest sister said, 
“ We had all hoped Rabi would grow up to be a man, 
but he has disappointed us the worst.” Rabi, however, 
began to read for himself. He says he read all the 
readable and unreadable books that there were at the 
time in Bengali literature. In particular he loved and 
admired the lyrics of Biharilal Ghakravarti, of whom 
he says: — 

“ Elis poems appealed to me most of all that I read at the 
time. The artless flute-strains of his lyric awoke within me the- 
music of fields and forest-glades.” 

Then came Bankim Chandar Chatter jee’s famous 
monthly journal, Bangadarsan, which took all Bengali 
hearts by storm. Rabindranath was destined to be the 
successor of Bankim Chandar. in literary sovereignty, 
and he records his delight in reading the issues of his 
predecessor’s journal. 

“ It was bad enough to have to wait till the next monthly- 
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number was out, but to be kept waiting further, till my elders, 
had done with it, was simply intolerable.” 

One great advantage which Rabindranath enjoyed 
in those days was the literary and artistic atmosphere 
which pervaded his home. Nearly all the members of 
the Tagore family were interested in literature, art and 
music. His elder cousin Ganendra was a great enthu- 
siast in literature. He had translated Kalidasa’s 
Vikramorvctsi and composed many hymns, songs and 
pati iotic poems. His next cousin Gunendra ( the father 
of the now well-known artists Gaganendra and 
Abanindra) was a ready patron of theatricals and other 
social entertainments: Rabindranath’s own eldest 
brother Dvijendranath was the author of The Dream 
Journey and a prolific writer of verse. His fifth bro- 
ther Jyotindra was greatly interested in music and would 
spend days at his piano creating new tunes. Jyotindra’s 
wife was again a great lover of literature ; she would 
often invite the poet Biharilal Chakravarti to her house 
and make him read his new lyrics. Thus Rabindranath, 
was brought up in an atmosphere of letters, art and 
music. 

In 1877 Jyotindra started a new monthly journal 
BUarati, to which Rabindranlath contributed a number of 
poems, articles and reviews. It was in this journal that 
his fiist work to be published in book iorm-^-Kavikuhin % 
(A Poet s Story ) -—appeared. Rabindranath was a keen 
student of old Vaisnava lyrics and loved their symbol- 
ism of Radha and Krsna,. His ambition was to imitate 
them and make his poems pass for those of an old singer 
of the times of Candidas or Vidyapati. He had also 
Heard of the story of the English boy-poet Chatterton, 
w 10 in his day successiully imitated the old romantic 
poetry of the middle ages. He says, “ Leaving aside 
the suicide part, I girded up my loins to emulate young 
Chatterton’s exploits.” And he was more successful 
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than that ill-fated boy. For, when Rabindranath pub- 
lished his imitations in the pages of Bhamti as the ori- 
ginal poems of an old Vaisnava poet — Bhanu Simha fa 
synonymous transcription of his own name), a Beh°nli 
scholar, who was then in Germany, wrote a thesis* on 
the lyric poetry of Bengal, giving a place of honour to 
the poet BhSnu Simha, and got his Ph.D. degree 
Rabindranath’s prose articles too were remarkable 
achievements for a boy of seventeen. He wrote on 
such varied topics as Anglo-Saxon Literature, Petrarch 
and Laura, Dante and his Poetry and Goethe. It is in- 
teresting to note that, in one of these early essays, which 
he wrote as a boy, he pleads for the synthesis of Indian 
and European cultures which would prove the basis for 
a higher civilization. So early does the master passion 
of his later life make its appearance. Of all this iuve- 

. 'This shames me not for its literary defect* > , , 

with - 

When Bliarati was running the second year of its 
™ T a / de „ Clded that Ra bindranath should be sent 

wafthtt t ^ Tta Mea of th <= 

was that he .should study law and' become a barrister 
Accordingly he left India and reached England in 1878 
tea? " Sch “°> at Briglftotand S 

and attended ?' 7 here he <00k P rivate lessons in Latin 
^rsitv roll C “5? ° n English literature at Uni- 
weremSrf J ° U f his “!’«"“<*> “ London 
considerate l of them Peasant; his stay there added 
Se pfa™ of cnif equ,pment ^ poet. For he studied 

Wordsworth | hak “PS re “d the poems of Milton, 

- -ecSVvoith, Byron, Shelley and Tennvsort PH* 

quamtance with these English poetlS him a £ 
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to depart fropi the traditions of Indian verse, and in- 
troduce new metres and a greater variety of themes and 
gieatei fieedom in the handling' of his subject-matter. 
Also She had opportunities, during his stay in England^ 
.of hearing and learning European music, which is so 
different from Indian music 
him to invent new tunes in 
turally, the poems he wr< 
home in 1880 show the strong: 
poetry and music. 


This experience enabled 
composing Ihis songs. Na- 
ote immediately after his return 
- — rorig influence of European 
Bhagna Hridaya (The Broken 
Heart), Valmlki Pratibkd (The Genius of Valmlki) and 
KM Mr gaya (The Fateful Hunt) are musical plays in 
which the tunes are partly Indian and partly European 
These musical dramas were enacted in the poet’s own 
house before an audience of friends and relatives, and 
the leading parts in the performances were taken by the 
poet himself, who had histrionic as well as poetic and 
musical talents. The enthusiasm of the Tagore family 
at this time for an artistic Renaissance may be seen 
trom the following words of the poet : 

In our house at the time a cascade of musical emotion was 
gushmg forth day after day, hour after hour, its scattered spray 

re i u ng , ,nt ? ° Ur bemg 3 whoIe ? amut of rainbow colours. Then 
With the freshness of youth, our new-born energy, impelled by its 
virgin curiosity, struck out new paths in every direction. We 

JL^ e . UOU test everything, and no achievement 

seemed impossible. We wrote, we sang, we acted, we poured 

twentieth year.”* 1 e ''" 7 ™ S TOS how 1 

It was in this mood of enthusiasm that Tagore 
wrote his Sandhya 'Sanglt ( Evening songs ) which 
roused the admiration of the great Banldm Chandar 
Chatterjee. The story of Rabindranath’s meeting- Ban- 

Irim C*V\*\+\A**+* '11* , « « — ..... -o 
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garland of flowers at the door. But, wheji Bankim saw 
Rabindranath coming up, he eagerly took the garland 
and placed it i ound the young' poet’s neck sayino- “ The 
wreath to him, Romesh ! Have you not read his Evenina 

ThllS did the mant3e of Bankim fall visibly on 
Rabindranath. But the young poet was still only feel- 
ing hxs way. Evening Songs were still only exneri- 
ments m metre and style. He has given us his own later 
opimon about them in his Reminiscences : 

As poems my Evening Songs may not have been worth 
much; m fact, as such they are crude enough. Neither their 
metre nor language nor thought had taken definite shape The r 
only merit was that, for the first time, I had come to write whal 
1 really meant, just according to my pleasure. Even if those 
compositions have no value, that pleasure certainly had.” 

tn u; H p BeXt C °” siderable work in poetry was a sequel 
to his Evening Songs. It bore the significant title of 

Prabhat Smigit ( Morning songs). Between the Even- 
ing Songs and the Morning Songs there came to the poet 
a profound mystic experience, of which he speaks inse- 
verd places and which wrought “ a, momentous revolu- 

r vorm ?J im u ? e , Wa f then stayin §' with brother 
Jy undra, who had taken a separate house in Sudder 

Place thm he h CaIcutta - Xt was in this 

follow^ passage:- V1S '° n "' hiCh *“ deSCribeS “ ‘ he 

J he end of Sudder Street and the trees on the Free School 

I happened^to^be were visible from our house. One morning 
Happened to be standing on the verandah looking that wav 
Jhc sun was just rising through the leaf , 

I continued to gaze all of * ' 1 e ees ‘ As 

° Ver U 1 T* “ d 

The Awakeninn ni tl J »/ . 1 j That vei 7 day the poem, 

like a veritable cascade Th/° ^ gUshecl fortl1 and coursecl on 

curtain did not 5 unon 2' ^ ^ t0 an end ’ but the 
not tall upon the joy aspect of the universe. And 
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it came to be so that no person or thing in the world seemed to 
me trivial or ttnpleasing.” 

He tells us that he was in a state of bliss for some 
days. He would stand on the balcony and observe how 
extraordinarily wonderful were the gait, the figure and 
the features of the passers-by, whoever they might be 
as if they were waves in the sea of universe. He fell 
that till now he had seen the world only with his eyes, 
now he saw with his whole consciousness . 

“I had never before marked the play of limbs and linea- 
ments which always accompanies even the least of men’s actions, 
now I was spell-bound by their variety, which I came across on 
all sides at even/ moment. Yet I saw them not as being apart 
by themselves, but as parts of that amazingly beautiful greater 
dance which goes on at this very moment throughout the world 
of men, in each of their homes, in their multifarious wants and 
activities.” 

This is an important passage which explains why 
Tagore developed in fullness of time into one of the 
great mystical poets of the world. Soon after this ex- 
perience, he went to the Himalayas near Darjeeling in 
the company of his brother with the fond hope that he 
would be able to see more deeply into what had been 
revealed to him in Sudder Street, Calcutta. But, how- 
ever sky-piercing the King of Mountains may be, he 
was not able to give back to the poet his lost vision. 
Rabindranath wandered among the firs, he sat near the 
water-falls, he bathed in the mountain-streams, he gazed 
at the grandeur of Kinchinjunga, but he found not what 
he had come to see. He felt that these were only the 
attractive figures on the casket in which the priceless 
gem he was seeking was hidden away. But he says it 
is something to know that there is a gem, though we 
cannot see it, and that the casket we admire so much is 
not an empty box. It is this knowledge that made the 
poet feel that the days when he wrote excessively plain 
poems about The Lotus and A Lake had gone for ever.” 
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behind all men and women. Those who complain that 
1 the meaning in Tagore’s poems is not always clear should 

j remember this statement of his. He is not simply a poet 

j but a mystic and a poet. The Awakening of the Waterfall 

is symbolic of the poet’s own mystic awakenin°\ The 
stream which breaks out of the ice-bound Himalayan 
cave and leaps _ from hill to hill and flows into the plains 
as a mighty river is not only his beloved Ganges but 
also the spirit of the poet which is awakened out of its 
isolation to the love and service of mankind. The sym 
bolism of the river flowing inevitably into the sea and 
becoming united with it is a favourite one with Tagore • 
it is seen in many of his poems. But more symbolic 
and mystical than The Awakening of the Waterfall is 
the poem called The Echo , which is one of the last of 
his Mormng Songs. The Poet tells us that two friends 
■i W a w p r as to its real meaning and came to him 
But, as he was at that time equally unable to explain 
e enigma, neither of them lost any money over it He 

hif mL C ° U W ’ f 0 , intention of Propounding a riddle in 
a new " eW lon P n « in Ws heart . 

£?£ Jt explanation of the FO “ ^ 

■ATrS,;" ““ 0r ‘ e: ” S ! f0 “ in the de P* hs ° f universe 

ureams of melody are sent forth abroad, their echo is reflected 

beai s he Sni r ° m ^ ° f ^ 

Deauteous things around us. It must be, as I suggested this 
<*ho which we love, and not the things themselves from which 
« happens to be reflected; tor that whifh one ZZl scSfeS 

Shfh”“, f . may ° n “ other . v ery thing ’which clSts oS 
whole attention. . The stream A- , & lms om 

Infinite and flows towards the fiS^thlc is theTr^e tUCool 

SK^fg % Stftti" f0r ? a ItS ech0 ^ returns to 

grasp and so make 2 beside ourlett ar ^ lfficuIt to tou fb or 
say ; by wav of a l his 13 what 1 tried to 
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sightedness ’ possessed him. He would often sit near 
a window in his house in Lower Circular Road and 
watch eagerly the multifarious activities of the folk in 
a, populous settlement near by. He would watch the 
people at their work and at their rest and play. In 
the mood in which he then was, nothing in the world 
seemed trivial to him. The world seemed to him to be 
like a harp, whose strings were stretched everywhere, 
and the nearest string could serve as an accompaniment 
to his song as well as any other. He felt that, if he 
had the faculty of painting with colours, he would have 
painted idyllic pictures of what he saw and felt. But, 
as he was a poet and not a painter, he wrote a number 
of poems which he called Ckkabi O Gam (Pictures and 
Songs) giving his minute observations of ordinary 
men and women, often with astonishing realism. 
Another surprising feature of these poems is the poet’s 
ability to express a great and consuming passion, as in 
The Love of Rdfou in the collection. 

His next book of poems, Kadi O Komal ( Sharps 
and Flats ) has a greater variety, a greater zest for life 
and a more sensuous beauty. Love of Nature yields 
precedence to love of woman, which is sometimes ex- 
pressed with rather extreme frankness. The first poem 
beginning with “ This world is sweet, I do not want to 
die ” is typical of the whole collection. With, the publi- 
cation of Sharps and Flats, the poet’s period, of appren- 
ticeship was over. His position in the world of Bengali 
letters was assured. He had distinguished himself by 
this time, not only as a poet, but also as a critic, essayist 
and story-teller. He had published four volumes of 
essays of various kinds. He had also entered into a 
controversy with Bankim Chandar Chatter jee over the. 
neo-Hindu movement of which the great novelist was 
the^ leader. And he had been made the secretary of the 
Adi Brlahmo Samaj of which his father was the head. 
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It is to be regretted that Tagore’s Reminiscences 
comes to a stop with the end of this early period, and 
we cannot have his guidance in giving an account of the 
rest of his long literary career. The next period of 
that career may be said to extend from 1887 to 1900. 
This was a period of marvellous fecundity and of peace- 
ful happy life on his estate at Shelidah. At the request 
of his father, he took charge of the management of the 
Tagore estates in 1890, but before settling down at 
Shelidah, the head-quarters of the estates, he paid a, short 
visit to Europe, an account of which he published next 
year in the form of a traveller’s diary. He visited 
England, France and Italy, and on his return home went 
to live at Shelidah on the Padrna. This river will ever 
be associated in our minds with the poet, for he gives 
in his letters beautiful descriptions of its various moods 
and of the tranquil scenery round its banks and of the 
simple country folk who live in the vicinity. He used 
to live in a house-boat for long periods and travel from 
place to place along the river in his zemindari, leading 
a leisurely life, enjoying the beauty of the landscape and 
sympathetically entering into the joys and sorrows of 
his peasantry. This kind of life made Tagore a poet of 
streams and rivers rather than of hills and mountains. 
He has immortalized, both in verse and prose, the level 
land of Bengal with its smooth water-ways, its July 
rains and its autumn moonlight. In one of his letters 
he writes : — 

' Many look down on Bengal as being only a flat country, 
but that is just what makes me revel in its scenery all the more. 
Its unobstructed sky is filled to the brim, like an amethyst cup, 
with the descending twilight and peace of the evening; and the 
golden skirt of the still, silent noonday spreads over the whole 
of it without let or hindrance. Where is there another such 
■country for the eye to look on or the mind to take in?” 

It was in the peaceful surroundings of Shelidah 
and its neighbourhood that he wrote his lyrics, plays, 



3 th s 'eZj "™ atl0ns > es “ys, articles 
ol this period. 1 here were as many as nine 

>f poems of exquisite beauty in the ten years 

-Mmasi, Sonar Tan, Chitra ChaZ 

miM, Ralpania, Katha and Rahini. Zak 

s Desire) is the first fruit of this period 

UelslZt I*' P ° CmS tWs colfe «i«n, 

1 ssenger, Tagore pays Jus tribute to the 

f Sanskrit poetry-Kalidasa and Jayadeva 

poem m the group, according to Thomoson 

f ktnEnS-h 7 'r haVC ° nly a muti Led 
1 it m English. But even from this frao- 

the a M d S-1 the beaut y of the original" 
the old Hindu legend, Ahalya signing 

led love was turned into a stone by her 

se and was later, after many ages restored 

f the touch of Sri Ratnacandra's sac el 

ore s poem the life of the stone in the foSt 

ng deep into the primitive peace of the 

mpTthy P wi* U ft P ^ choI °K ical ™«ht and 
ipath> with the dim stirrings of life in 

wh-T > ‘ erranean WOrld Another Poem 
Inch requires attention is that which 
translated as Sea-Waves. He thinks it 
ea-poem as was ever written.” It des' 
ck near Puri of a pilgrim ship carrying 
Passengers. P oe n,s like T M i /A 
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countrymen in Wild Hopes, Heroes of Bengal 
Dharma PrackUr and Deserted for their laziness, 
vanity, boastfulness and bravado, and for their repre- 
hensible customs and habits. The Hindu marriage sys- 
tem comes in for specially savage treatment. It is 
enough to quote one passage translated by Thompson: 

Playing our flutes, let us bring home a bride of eight years, 
net us snatch and tear open the bud of childhood, let us force 
out the sweet of youth. Pressing a weight of scriptures on the 
new, expanding life, let us make it one with the dust of wrinkled 
ages !” 

The next two collections of verse, Sonar Tan 
{The Golden Boat) and Ckitna ( Beauty ) are im- 
portant not only for the sheer beauty of some of the 
poems in them, but also for what is known as the “ Jiban- 
devata ” conception of Tagore, which comes into pro- 
minence in them. Thompson discusses this cnncention 
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" It may be that it was the same creative Mind that is shan 
mg the universe to its central idea; but in me, as a person ^it h £ 
one of its special centres of a personal relationship growing into 
a deepening consciousness.” * lnt0 

This Being, which is thus intermediate between hi- 
•own empirical self and the universal Spirit, he called 
h.s JIbandebata, the Lord of his Life. He believed that 
the poetry he wrote was not entirely his own, but tha* 

v Wa l the re ' sult of his Jibandebatia working through 
him, that it was “ a mystery of a meeting of the twoln 
creative comradeship.” The full significance 0 f matly 
of his poems of this period would be lost on us, if we 
did not understand his JIbandebata belief. Take for 
instance, the following passage:— 

■“ for ^ 

Didst thou store my days and nights. 

My deeds and dreams- for the alchemy of thv art 
and stnng fc chain of , hy m „k m / s “^ of 

; . ; ■ and gather the Sowers feT* m01Ms 

for thy crown?” 

flrA ,? WiU be observed here bow the poet’s experiences 
t" C n t r n-r eml Which is turned int0 artistic crea- 
nol the nn1 hg e + TT Within him - Rabindranath is 
Zoted L P °tl Wh ° fdt that 1118 poet ^ was divinely 

artist— be he J he contrary, almost every great creative 
felt especially i/he ° r & cc !? 1 ? oser or a sculptor — has 

^sr 1 — 

r„“rr ,tS 0rigin t0 this feeli "S- Far 

vanhv it aJm . t0 ‘“Piration being the Srge of 

who has' wrhtmT eSS>0n -° f hit dee P humility. A man 
has written poems ot such transcendent beauty as 
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Ahalya or Urvasl or The Farewell to Heaven cannot but 
say that it is not he that did it, but a greater and richer 
personality behind his ordinary self. He cannat but feel 
that the flaws in the creation, if there are any, are his 
own, but not the creation itself. And in a country like 
India, where people do not believe that there are any 
Impassable barriers between the human self and the 
Divine Self, it is immaterial whether we take Tagore’s 
Jibandebata as the poet’s higher self or the Eternal 
Purusa who is in the hearts of all of us. 

The next collection of poems is entitled Chaitali, 
which means “ Late harvest”. It looks bpth before and 
after. Some of the poems in it are in the manner of 
the old Pictures and Songs , giving the poet’s close ob- 
servation of Nature, while others foreshadow the 
patriotic spirit of the next period, glorifying India’s past 
and rebuking the present generation for their sins. 
Then came towards the close of the century Ratiikd 
(Trifles) a collection of aphorisms of very unequal 
merit, and Kshnika ( The Fleeting), Kalpand 
(Dreams), Kat-hd (Stones) and Rahim (Tales) con- 
taining some of his easiest and most pleasant lyrics and 
narrative poems. 

Next in importance to the volumes of lyrics and 
narrative poems in this period are his short stories. 
There are, in fact, some critics who prize his short 
stories higher than his poems. But that is apparently 
because the stories require less of intellectual effort and 
make a direct appeal to the unsophisticated mind. 
Tagore’s stories are, however, the best of their kind, 
many of them, like The Gabulizmllah, Home-co ming, 
Subha and The Btdbus of Nayanjore , revealing the 
highest art which conceals art. They deal with the 
simple lives of men and women in Indian towns and 
villages and touch the primary affections of the human 
heart. They hold the mirror up to the tears and laughter 
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of our everyday life and hence they are deservedly 
popular. Tag-ore is now recognized as one of the world’s 
best short story writers. His stories were first published 
in the pag-es of Sddhana — a new Bengali Monthly which 
he started in 1891 — and later collected in five volumes 
To this period also belong a number of dramas and 
dramatic dialogues or imaginary conversations. 1 

Of these the lyrical drama of Chitmngcida i s the 
best. It is one of Tagore’s greatest works. And of the 
shorter pieces the imaginary conversation of Kama and 

itr V t th i b , 6Gt ; 11 Can bear com Parison with the 
nest of Landor s Imaginary Conversations. It is a pity 

that Tagore has not attempted more dialogues, of this 

tand. _ He is generally more interested in ideas and 

rrtS 10nS M than iu- gr0Wth ° f character or sustained 
* a . n y ^ 1S regular plays are therefore lacking* 
m constructive power and frequently repel one by their 
melodramatic changes in character and their inadequately 
motivated actions. H i 

, To his numerous poems, short stories, dramas and 

of this period we have to add his 
letters and all the essays, reviews and articles on 

various subjects which he contributed to his journal 

kted ' *Tk tr S l e ? 10n ,. fr ° m his Ietters has been trans " 

ted and published with the title of Glimpses of Bengal. 
hese make delightful reading and throw a good deal of 
fight on his poems and short stories. Sadhana ceased 
to appear after four years. Then he turned his attention 

( Vc tfy t Ilhlsion) ' R *’* 0 R <M 
translated into English ^ycp/ice) Chitrangada (later 

of poems entitled Chitrn " nl P a ^J s ^ in ^ Uls ^ e< ^ from the volume 

Farewell), Sa£ Lakmlr PaZZ (The^ at 

M&Um . Besides these serimic a ™* 1 ^ na °f Baksml) and 

Baiktmthar Khata h ® hvo witty . social comedies 

CEke Bachelors 9 Club V Th* i mm ^? cn Pfi and Chirakumdr Sahhd 
Gmdharir Abedan (Th- l J?T^ d ]f ,0gues of the period are 

tteil), PandutCtar NarakbSs < L * f * 

Rarna-Kunti-Stmbad (The Conner #• tle Rwe Elements) and 

{ lhe c °wersah 0 n between Karna and Kunti ) . 
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to Bh'&raU, of which he became the editor in 1898. Fie 
wrote on all sorts of subjects in these two periodicals — 
literature, politics, education, social reform and religion. 
In the sphere of religion, it is interesting to note that 
he continued his opposition to Neo-Hinduism and vigo- 
rously assailed the orthodox group who, following the 
example of some Theosophists, began to defend, in their 
■organ Nabajlban, all their superstitious beliefs on 
pseudo-scientific grounds, thinking that they were there- 
by rendering a service to Hinduism. 

Ill 

The beginning of the twentieth century is also the 
beginning of a new phase in the career of Tagore. In 
1901 he left Shelidah and settled down at Santiniketan 
and began his educational experiment with a few boys. 
As we have seen, his idea was to found here a national 
school on the model of the forest asramas of ancient 
India. It is well known how his school has now gTown 
into Visvabharati — an international University — under 
the fostering care of the poet. But the early years of 
the new century were covered with gloom for the poet, 
as he had several bereavements. His wife died in 1902* 
his eldest daughter in 1904, his aged father in 1905 and 
his youngest son in 1907. Moreover in 1905 came the 
great national calamity of the Partition of Bengal, which 
drew the poet for a time into the whirlpool of politics. 
He . threw himself heart and soul into the agitation 
against the Pai tition, composed many patriotic songs 
and addressed public meetings. ITe initiated the Rdkhi- 
bandhan ceremony symbolizing the unbreakable unity of 
Bengal and headed a huge procession through Calcutta, 
singing a patriotic song he composed—" Are you so 
to cut asunder the bond forged by 
He presided over meetings of students 
the orders of the Government for- 
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bidding them to attend public meetings and drew up 
plans of work for the newly founded National Council 
of Education. But after two years of activity, he 
suddenly withdrew to Santiniketan to the chagrin "and 
disgust of many of his friends. Those who read his 
novel Home and the World , which he wrote afterwards 
describing the days of the anti-partition agitation, can 
very well understand how his feelings at the time drove 
him away from the political field. Like Nikhil in that 
novel, he was disgusted with unscrupulous characters 
like Sandip Babu, who were acclaimed as leaders of 
the people. Moreover Rabindranath was always for 
social reconstruction going hand in hand with political 
work in an atmosphere of peace and goodwill, whereas 
the popular leaders were all for violence and coercion 
and confined themselves to political agitation. So he 
soon discovered that his mission did not lie in the politics 
of his day and wisely retired and followed his true vo- 
cation as a man of letters and an educator at Santiniketan. 

The early years of the twentieth century mark a 
definite period in Tagore’s art as well as in his life. 
This is the period of his devotional, elegiac and patrio- 
tic poems, and of his long novels and symbolic dramas. 
Naibedya ( Offerings ), which is a collection of one 
hundred songs published in 1901, is symbolic of the 
change in the outlook of the poet. It contains not only 
religious lyrics in a new style, but also some patriotic 
songs. In both the sections his Muse becomes grave, 
there is less gaiety, but more strength and poise and 
humility. The following passage is typical of the new 
mood: — . . 

If the door of my heart is ever closed, then come into my 
Heart by breaking the door and do not go back, O Lord !” 

The next two collections of poems — Smaran (In 
Memoriam) and Sim ( The Child)— arose out of the 
domestic circumstances of the poet, to which we have 
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already made reference. His wife died in 1902, and in 
memory of her he wrote the poems contained in Smarm* 
It is symptomatic of his new religious mood that he sub- 
mits to the cruel stroke of Fate with calm resignation 
and humble faith in God. 

“Her night is morning - now. 

You took her in your arms, O Lord, 

And at your feet today I lay the gifts, 

That I prepared for her erstwhile.” 

After his wife’s death, he had to look after his mo- 
therless children and enter into their minds to make them 
happy, and this gave the occasion for a number of poems 
on child life, unsurpassed in the world’s literature for 
their psychological insight as well as their tender pathos 
and subtle humour. The collection of poems known as 
Sis-u, some of which were later translated into English 
with the title of Crescent Moon, makes Tagore as great 
a poet of childhood as of Nature or of mystical love. 
No quotations of single lines or passages can do justice 
to these wonderful poems. They must be read entire. 

In 1903, the second edition of Tagore’s Collected 
Poems was published in thirteen volumes, the first edition 
having been published as early as 1885. The poet wrote 
a dedication in verse for each of the volumes of the new 
edition, and later these dedications along - with some other 
poems were published with the title of Ut sorgo. Na- 
turally, therefore, this collection has no unity or homo- 
geneity. But it has six beautiful poems on the Hima- 
layas, where the poet had retired for some time. Three 
years later, in 1906, the poet brought out a volume of 
lyrics with the title Kheyci (Crossing), so called because 
his mind was then occupied with the idea of death and 
crossing. The shadow of death certainly hovers over 
it, as it does over Snwrctn, though the poet’s religious 
faith and spirit of resignation stand secure. But the^i 
crowning achievement in the poetry of this period is. of . 
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course, GUmjali, the English version of which in 1912 
made Tagore a world-figure. In these famous songs, 
which the poet composed in 1910, he gives perfect musi- 
cal expression to his experience of communion with God, 
using universal terms unlike his masters, the old 
Vaisnava lyrists, who used the symbolism of Radha 
and Krsna, Hence, while the songs of Vidyapati and 
Candidas could appeal only to a sect, those of Rabindra- 
nath. appealed to every religious soul, irrespective of 
caste or creed, nationality or race. Moreover Rabindra- 
nath was as great a genius in music as in poetry. 
Hence many of his songs, both in his collections of verse 
and in his dramas, sing themselves. 

Gitfinjali was soon followed by two other collec- 
tions of songs of the same kind —GitimcLlya and Gitali 
—in 1914. Then came finally at the end of this period, 
in 1916, one of his greatest books of lyrics called BalaM 
(A Flight of Cranes'). “In these lyrics,” says Thomp- 
son, his intellectual g'reateness is revealed. His mind 
is like a spring from whose depths thoughts and similes 
bubble incessantly. The effervescence of ideas is never 
checked for a moment and especially notable is the flow 
of abstract ideas.” 1 In the religious poems in this col- 
lection there is an advance from the position taken up 
in GUmijah . There is greater emphasis now on the 
mission of man on earth. Man has to make his earth 
a heaven and not seek for a heaven somewhere else. 
He should be in a, position to say to himself: — 

; " To-day heaven lives in my body, in my love, in the anxiety 

of my heart, in my timidity and my strivings, my joys and 
sorrows. 

Today heaven sings in my song and has found its fulfilment 
in my life. 

Next in importance to the poems and songs are the 
rarnas of this period. 2 They are all symbolical plays 

Saradotsab ( Autumn Festival) 1908, Prayascitta ( Atonement ) 
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studded with exquisite songs. What the poet says of 
Mayor Khela is true of all of them. 

“ In Mayar Khela the songs were important, not the drama. 
• • •: The play of feeling, and not action, was its special 
feature/' 

Through the play of feeling, the poet conveys his 
thought. That Rabindranath attached as much import- 
ance to the spiritual significance of these plays as to their 
elusive beauty or their delightful music is shown in one 
of his letters. He wrote to C. F. Andrews from Berlin 
on June 4, 1921 : — 

I saw Post Office acted in a Berlin theatre. The girl who 
took the part of Amal was delightful in her acting, and alto- 
gether the whole thing was a success. But it was a different 
interpretation from that of ours in our own acting in Vichitra. 
I had been trying to define the difference in my mind, when 
Dr. Otto of Marburg University, who was among the audience, 
hit upon it. He said that the German interpretation was sug- 
gestive of a fairy story full of elusive beauty, whereas the inner 
significance of this play is spiritual.” 

The period (1901-16), which we are now consider- 
ing, is distinguished not only for Tagore’s lofty religious 
poetry and his symbolical plays, but also for his long 
novels. Following the lead of Bankim Chandar, who 
was known as “ the Scott of Bengal ”, Rabindranath 
had written in his youth two rather crude historical 
romances. He soon gave up this type of novel and dis- 
covered his own realistic style of fiction in his famous 
short stories. . He now continued that style in his longer 
stoi ies. But it must be said that he is not as successful 
with the long novel as with the short story, though in 
parts he rises to a high level of excellence. For one 
thing, just as all his plays tend to become symbolic nlavs 
so his novels of this period tend to become proHem 
novels, and his characters are mostly types and not indi- 

1909, Raja ( The King of the Dark Chamber) 1910, AchalSvatan (The 
Immovable Stronghold) 1912, Ddkghar ( The Post Office) 1912 and 
Phdlgmi (The Cycle of Spring) 1916. . } 914 ayd 


370 


THE RENAISSANCE OF 'HINDUISM 


viduals.;: Through .these novels 1 the author wants to 
drive home some lesson in religion or politics or social 
life. : ■ 

It is difficult to give here an account of all the 
miscellaneous prose writings of Tagore during this 
period. He wrote innumerable pamphlets and articles 
and essays of various kinds — political essays, biographi- 
cal essays, essays on language, literature, education, so- 
cial reform, etc. He wrote many text-books and hu- 
morous sketches, edited Bcmgadarmn for five years and 
started a new journal, called Bhandar, for the discussion 
of political and economic question. It was again during 
this time that he wrote his Jlbansmriti (My Remini- 
scences). It was also during this period thathis letters 
(Chinnapatna) and the sermons that he delivered at 
Santiniketan were published. But the most outstanding 
prose work of this period is Scldhcma, which, consists 
of a course of philosophical lectures he delivered in 
English at the Harvard University during his American 
tour in 1913. This Sddhana has, of course, to be dis- 
tinguished from the journal Sddhcivici, to which reference 
has already been made. 

We have now to resume the narrative of the poet’s 
life during this eventful period. We have already seen 
how he suddenly withdrew from the political field to 
the annoyance of many of his countrymen and retired 
to Santiniketan to follow his true vocation of a man of 
letters. . His literary reputation grew, and when his 
fiftieth birthday came, all misunderstandings over what 
was considered his desertion were forgotten, and the 
Golden Jubilee of the poet was celebrated with unparal- 
leled enthusiasm by the whole of educated Bengal. The 
stiain caused by these celebrations was too much for 

Evellref uSrt ° f the £ieriod are ^hokher Bali ( The 

BaWe fWfw Nauk ° d, f l i Th e Wreck) 1906, Gord 1910 and Ghare 
feriall/ thE W ° dd) 1916 ’ AI1 of t,lem were Pushed 
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the poet, who had already been ill. So to regain his 
health he retired to Shelidah, and to while away his 
time began to translate into English some of his songs 
in Gltmijali. After he recovered a little, he was advised 
to go on a voyage. Accordingly he left for England on 
the 27th May 1912, and continued translating his poems 
on board the ship, because the work gave him great 
pleasure. In London he came into touch with Rothen- 
stein, the artist, whom he had met before in India. One 
day when the artist, who had heard that Rabindranath 
was a poet, wanted to have an idea of his work, 
he said he had with him some prose translations of his 
Bengali poems, but knew that his English was not good. 
Rothenstein, out of curiosity, took the translations with 
him, and when he read them, he at once saw their merit. 
He became quite excited, as he thought they were the 
most wonderful things he had ever seen. So he had 
copies typed of them and sent them to Yeats, Stopford 
Brooke, Bradley and others. Yeats read them’ and an- 
nounced to his friends that a great poet had come among 
them, ‘ greater than any of usd A meeting of friends 
was soon arranged at Rothenstein’s house, where he 
gave a reading of them. It was at this meeting that - 
Rabindranath first met Charles Andrews, who after- 
wards became his life-long friend. Yeats later wrote 
in his Introduction to the English GUanjali:— 

“1 have carried the manuscript of these translations about 
with me for days, reading it in railway trains, on the top of 
omnibuses and in restaurants, and I have often had to dose it, 
lest some stranger would see how much it moved me. These 
lyrics— which are in the original, my Indians tell me, full of 
subtlety of rhythm, of untranslatable delicacies of colour, of 
metrical invention — display in their thought a world I have 
dreamed of all my life long. The work of a supreme culture, 
they yet appear as much the growth of common soil as the grass 
and the rushes. A tradition, where poetry and religion are the 
same thing, has passed through the centuries, gathering from 
learned and unlearned metaphor and emotion, and carried back 
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again to the multitude the thought of the scholar and the noble,” 
The publication of this book in 1912, in a limited 
edition by the India Society, is a memorable event in 
the history of our Renaissance, for it resulted in the 
world-wide recognition not only of the genius of Tagore, 
but also of the spiritual greatness of India. Review- 
ing the book in The Nation of November 16, 1912, 
Evelyn Underhill, the well-known authority on mysti- 
cism, pointed out its importance thus : — 

“ Hence for those interested in the spiritual history of man 
the continuance in our own day of that living tradition of inter- 
course with reality, which we owe to the mystical saints, the ap- 
pearance of these poems is an event of great importance. From 
the point of view of pure literature their high quality can hardly 
be contested ; yet it is not mere literary excellence which their 
author has sought, nor is it here that their deepest interest lies. 
They are offerings from finite to infinite, oblations, as their creator 
holds that all art should be, laid upon the altar of the world.” 1 

As a token of the world-wide recognition of the 
genius of the poet, after the publication of the English 
version of Gitmjali , he was awarded the Nobel prize 
for literature in November, 1913. In December of the 
same year the University of Calcutta conferred on him 
the honorary degree of D. Litt, and in 1915 the Gov- 
ernment made him a knight. The news of the award 
•of the Nobel prize was received by the poet while he 
was in India, as he had returned home in September 
1913, after visiting the United States in 1912 and deli- 
vering a course of lectures (later published as Sadhana) 
at the Harvard University. 
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civilized countries for His poems, plays and stories. 
Accordingly some of his works were translated into 
English and other European languages. But the trans- 
lation was often so free that its resemblance to the ori- 
ginal was rather remote. The poet omitted a good deal, 
simplified the original and occasionally improved on it. 
The most distinguishing feature of his poems and songs 
in Bengali is their musical quality. And, as it was im- 
possible to convey this quality in another language, he 
created similar rhythms natural to that language and 
sacrificed much of the original matter to the exigencies 
of the new form. The titles of his translations too 
bore only a remote resemblance to those of the originals. 
For instance, in the English Gltmjali there are 103 
poems. Of these only 51 are from the Bengali Gmn- 
.jalL The other 52 are from other collections — 17 from 
Gitimalya, 11 from Kheya, 16 from Naibedya and so on. 
And, unfortunately, as this work of translation had to 
be done under pressure and in the intervals of more 
creative activities, the later translations were mostly 
from the simpler and second-rate poems of the author. 
His first-rate poems were untranslatable and so they 
were left alone. His second-rate poems, in which the 
same ideas were repeated, though in a new form and 
with a different melody, were translated in rather 
monotonous language and produced a somewhat wrong 
impression about Tagore’s poetry. Instead of God’s 
plenty, it was imagined that they contained only a mys- 
tic’s monotonous yearning for the Infinite, couched al- 
ways in vague, dreamy phrases. Hence the poet’s 
reputation suffered a slight set-back after the initial 
triumph. 

There were also other reasons for this change. 
Tagore refused to be a mere poet hidden in the light of 
thought — 
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• “ Singing hymns unbidden, ' • ; . 

. Till the world is wrought , - 

To sympathy with hopes and fears it heeded not.” 

He soon appeared before the. world in the new role 
of a prophet, frankly expressing his hopes and : fears 
about the future of humanity. The mystical poet of 
Gitanjali turned into a prophet of Man calling upon all 
nations to come together, to shed their ‘Nationalism’ 
■to exchange their gifts of the spirit, to develop ‘ Person - 
; ality ’ and to achieve ‘ Creative Unity To such a call 
the choice spirits of all nations readily responded, but 
not those who were in seats of power, nor those es- 
pecially who were seeking to enrich their own nation by 
keeping down other nations. While the gods rejoiced, 
the Titans refused to hear, and the Titans had their 
way. For one great world-war was on when Tagore 
began his mission in 1916, and there was another and 
greater world-war when he died in 1941, after twenty- 
five years of preaching. The unwearied prophet went 
on sounding his clarion call from country to countrv 
and from continent to continent. The foreign tours 
that he undertook to deliver his message during the last 
twenty-five years of his life form the most distinctive 
feature of this period. 

He sailed for Japan in May 1916 and delivered 
■lectures at the Universities of Tokyo and Keio Gijiku, 
in which, he condemned all aggressive Nationalism and 
.reprimanded Japan for her policy of imperialism in 
China. The lectures were afterwards published with 
the title, Nationalism. He left for the United States 
in September and continued his lectures on Nationalism 
m the various States. His lectures on art, education, etc., 
during this tour, were later published with the title. 
Personality. He returned to India by way of Japan in 
March 1917. And next year was laid the foundation- 
stone of Visvabharati, the International University 
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which was to be the meeting place of the cultures of the 
East and the West. 

In 1919, he visited all the important towns in 
Southern India delivering lectures, and returned to Cal- 
cutta in March. A month later he was deeply agitated 
over the news of the Jallianwallah Bagh massacre and 
other martial law atrocities in the Punjab and wrote the 
famous letter to the Viceroy renouncing his knighthood. 
In this he said: 

“ The time has come when badges of honour make our shame 
glaring in the incongruous context of humiliation, and I for my 
part wish to stand shorn of all special distinctions, by the side of 
those of my country-men who for their so-called insignificance 
are liable to suffer degradation not fit for human beings.” 

Next year after a short tour in Western India, 
during which he visited Gandhiji’s Sabarmati Asram, he 
left for Europe in May accompanied by his son and 
daughter-in-law. He had a cold reception in England 
on account of his giving up the knighthood and his out- 
spoken comments on British rule in India, but was 
warmly received on the continent. He visited France, 
Holland, Belgium, Sweden, Germany and Switzerland, 
delivering lectures, and met many illustrious men like 
Bergson, Sylvain Levi, Romain Rolland, Count Key- 
serling and Thomas Mann. He then paid a short visit 
to the United States and lectured on The Meeting of 
the East and the W est and The Poet’s Religion. The 
lectures that he delivered on this foreign tour were after- 
wards published as Creative Unity. 

He returned home in 1921, and found Mahatma 
Gandhi’s Non-co-operation movement in full swing. The 
prophet who had been touring all over the world preach- 
ing the co-operation of all nations in the interests of a 
Common culture could not, of course, sympathize with 
the movement, and there was a controversy on the sub- 
ject between him and Gandhiji. In three forceful 
letters in Young India, Tagore denounced non-co-ope- 



ration as “a doctrine of narrowness, negation and des 
pair.” Gandhiji, in his own inimitable way, replied tha 
his Non-co-operation movement was intended to pave th< 
way to real, honourable and voluntary co-operation 
based on mutual respect and trust and that the struo-o-p 
he started was against compulsory co-operation. ^He 
pointed out: — 

“An India prostrate at the feet of Europe can give no hone 
to humanity An India awakened and free has a message of peace 
and goodwill to a groaning world. Non-co-operation is desiim 
ed to supply her with a platform from which she will preach the 

niCSi»3.^6i 

That Gandhi ji was not averse to a real and volun- 
tary co-operation of cultures is shown also by his re- 
markable utterance in the course of this controversv 
.tie wrote : — 

“I want the cultures of all the lands to be blown about my 
house as freely as possible. But I refuse to be blown off my 
feet by any I refuse to live in other people’s houses as an 
interloper, a beggar or a slave.” 

This was, of course, only a friendly controversy 
and the two greatest men of our age have ever remained 
good friends. In fact, three months after this passage 
of aims, Gandhiji met Tagore at his residence in Cal- 
cutta and had a long private talk with him about the 
Non-co-operation movement. 

• ,, Tt i s intere fing to note that it was when India was 
n the throes of the Non-co-operation movement that 
i agore s international University of Visvabharati was 
foi mally -inaugurated by the great scholar, Dr. Brajen- 

sbfn ia ?m ea TT° n 22nd December > 1921- The member- 
3 ? ! 5f open to all persons in the 

the aim °V- any * stlnctio »- As we have already seen, 
ah tb? ^ isvabharati was to bring together, first of 

r al theT US i *****? CUltU1 ‘ eS ° f 4116 East 50 to 
for a W fundamental anity Asia, and then to work 

qo „„ -r Pei atl ° n between tbe Ea,st and the West 
c ie\e umveisal culture. The poet made over 
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to the institution, by a trust-deed, the land, buildings, 
library and his other properties at Santiniketan. The 
interest rights on the entire amount of the Nobel Prize 
had already been transferred to the school. And two 
years later, he made over the copyright of his Bengali 
works published till then; and many of his subsequent 
tours were undertaken with the object of collecting 
funds for the University. The progress of the institu- 
tion may be judged by what Ramananda Chatter jee 
writes in his article on Tagore in the Tagore Birthday 
Number of The V isva-Bharati Quarterly in 1941: — 

“ Visvabharati now comprises a primary and a high school, 
a college, a school of graduate research, a school of painting and 
modelling and of some crafts, a music school, a school of agricul- 
ture and village welfare work, a co-operative bank with branches 
and a public health institute.” 

Students of both sexes are admitted, and there is 
co-education in all stages. As for international co- 
operation, it may be said here that Prof. S. Levi arrived 
at Santiniketan as the first visiting Professor from 
France in 1921 to help in the organization of higher 
research in Chinese and Tibetan studies. Prof. Carlo 
Formichi arrived as a visiting Professor from Italy 
in 1925 and Mr. Takagaki, a well-known exponent of 
jiu-jitsu, arrived at the poet’s invitation in 1929, to teach 
his art to the students, and the Shah of Persia sent 
Poure Davoud as a visiting Professor in 1933. Thus 
Chinese, Tibetan and Islamic studies, as well as the study 
of ancient and mediaeval Hindu and Buddhist cultures, 
have become the special features of Visvabharati. 

In 1922 Tagore undertook a three months’ tour in 
South India and Ceylon, and in 1923 a tour in W estern 
India to collect funds for his University. In 1924 he 
visited China and Japan and delivered his message of 
cultural unity. In the same year, on an invitation from 
the Republic of Peru, he sailed for South America, 
but fell ill during the voyage and so disembarked at 

48 
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•Buones Ayres, and after recovery went to Italy. But 
owing to illness again, he was forced to cut short his 
visit, and returned to India in February, 1925. 

Invitations came pouring in again from Italy in 
1926, and in response to them he sailed for Italy on 
15th May and was welcomed at Rome by the Italian 
Government. Mussolini professed to be a, great 
admirer of the poet and had a long interview with 
him. The Italian philosopher Benedetto Croce also 
met him and told him he admired his poetry “not only 
for what it impresses but for its sober form, as we 
Italians call it, classical form.” After leaving Rome 
and going to Switzerland, Tagore came to know that 
an attempt was being made by the Italian newspapers 
to create an impression that he was enthusiastic about 
Fascism. The poet was very much upset by this infor- 
mation and reiterated his views on Imperialism, stating, 
“I have said it over and over again that the aggressive 
spiiit of Nationalism and Imperialism — religions culti- 
vated by most nations of the West — is a menace to the 
whole world.” He also denounced the atrocities for 
which, he learnt, Fascism in Italy was responsible. On 
account of these frank statements, he was bitterly 
attacked by the Italian press, which had welcomed him 
a short while before. Tagore then left Switzerland 
and continued his tour, visiting England, Norway, 
Sweden, Denmark, Germany, the Balkan States, 
Gieece and Egypt, and was everywhere received with 
honours, by the high and the low. He returned home 
after this strenuous tour in December, 1926. 

In July, 1927, he started again on a tour. This 
time he went east to Malacca, Singapore, the Dutch 
ast ndies and Siam. At Bangkok he was warmly 
received by the King of Siam and he delivered there a 
lecture on The Ideals of National Education. In 1928, 
he once again visited South India and Ceylon, met Sri 
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Aurobindo at ‘ Pondicherry and was the guest of 
rMrs.,- Besant at Adyar. In 1929, at the invitation of 
the National Council of Education of Canada to. attend 
its Triennial Conference, he sailed from Bombay on the 
; 1st March, arrived at Vancouver on the 6th April, and 
delivered a lecture on The Philosophy of Leisure at 
the Conference. He then left for the United States, 
at the invitation of the Harvard, Columbia and other 
Universities. But, on arriving at Los Angeles, he ex- 
perienced difficulties owing to the loss of his passport. 
He resented the treatment accorded to him as an Asiatic 
by the Emigration Officers and, cancelling all his 
engagements, returned home in July, passing through 
Japan and Indo-China. He had been invited to deliver the 
Hibbert Lectures in England, and so he left again for 
Europe on 2nd March, 1930, and after delivering these 
lectures on The Religion of Man he visited Germany 
and Denmark. From Denmark he went, on the 
invitation of the Soviet Government, to Russia, where 
he was enthusiastically welcomed by the “Society for 
Cultural Relation with Foreign Countries” and the 
“Moscow Association of Writers” and other public 
bodies. He stayed in Russia for twelve days, and in 
his farewell speech he said: 

I am thankful, truly thankful, to }’Ou all who have helped me 
in visualizing in a concrete form the dream which I have been 
carrying for a long time in my mind, the dream of emancipat- 
ing the people’s minds which have been shackled for ages.” 

After leaving Russia, he went to the United States, 
where he was received by President Iioover in Washing- 
ton and entertained at a great public banquet by the resi- 
dents of New York, then came back to England and 
left for India in January, 1931. 

His next foreign tour was through Iran and Iraq. 
At the invitation of Shah Pehlavi, he left for Iran 
by air in April, 1932 and reached Shiraz, where he was 
accorded a most enthusiastic welcome. He spent a fort- 
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night at Teheran and was overwhelmed with civic recep- 
tions and entertainments on a truly oriental scale. He 
had a long interview with the King and wrote a* poem 
in his honour. On his way back he visited Bagdad 
where he met King Feisal of Iraq, and reached Calcutta 
early in June. 

This was the year of the epic fast of Gandhijl in 
Yeravada Jail over the “Communal Award” Tagore 
was very much perturbed at the news and sent Gandhi i I 
a telegram in which he said, “ I fervently hope that we 
will not callously allow such national tragedy to reach 
its extreme length. Our sorrowing hearts will follow 
your sublime penance with reverence and love ” He 
then proceeded to Poona to see Gandhijl and was' present 
m Yeravada Jail when the Mahatma broke his fast. 

_ Next year, on the invitation of Professor Radha- 
knshnan, he went to the Andhra University at Waltair 
and delivered three lectures on Man, which form a se- 

f m !nZ hlS Hibbert Lectures on The Religion of Man 
In 1934 he toured again in Ceylon, and gave a broadcast 
talk at Colombo on Visvabharatl. It was during this 
yeai that Professor Gilbert Murray wrote a letter to him, 
asking for his collaboration in starting a society of think- 
ers o all countiies for clearing the misunderst anding s 
among nations. The poet’s reply and Gilbert Mur- 
ray s original letter were afterwards published in book 
form with the title East and West. 

193 5’ Tagore’s tours were confined to Nor- 
thern India. He had seven more years to live. But 
his enthusiasm for his mission was unabated, as also 

ne r S - t0 ,i C ° HeCt funds for his Visvabharatl. In 
lacs when Gandhijl met him in Delhi in 1936, the Ma- 

Utjnf was much perturbed to hear that the aged poet 

the ? e ardttcms tours for collecting 
mo 1S University, and at his instance an anony- 

donor " ave Rs - 60,000 to the institution. It Is 
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particularly gratifying to know that the relations bet- 
ween Gandhiji and Guru Dev, as Tagore was affection- 
ately called, were most cordial to the end. Gandhi ji’s 
birthday used to be celebrated regularly at Santiniketan, 
and the poet used to give an address on these occasions. 
In 1938, on the occasion of the Mahatma’s seventieth 
birthday, he is reported to have said, “To this great soul 
in a beggar’s garb it is our united privilege to offer feli- 
citations on his birthday.” And in 1940, when Gan- 
dhiji and Kasturiba visited Santiniketan, the poet held 
a formal reception and said, “We accept you a,s our 
own, as one belonging to all humanity.” And Gandhi- 
ji’s reply was, “ Even though I call this visit a pilgri- 
mage, allow me to say that I am no stranger here. I 
feel as if I had come to my home.” 

During September, 1940, the poet fell seriously ill, 
but slowly recovered. On 14th April, 1941 his eightieth 
birthday was celebrated at Santiniketan, and it was on 
that occasion that his famous address on The Crisis of 
Civilization was read, as he was still too weak to attend 
the function. And on the 7th August he passed away. 

One would naturally expect that, during all this 
■crowded period of journeys, tours, receptions and ad- 
dresses all over the world, the poet had cast aside his 
singing robes and added little to his literary output. But 
the exact reverse of it is the fact. It is amazing to 
know that, during this period of incessant activity, he 
found time to write and publish more than twenty col- 
lections 1 of poems, fifteen dramas 2 , five novels 5 a nd five 

1 The chief collections of poems are ; Palataka, Sisu Bholdnath, Purabi, 
MauM , Burnham, Parisesh, Btchitrita, Bithikd, Chhadar Chhabi , Prdntik, 
Senjuti, Akash Pradip, Nabjatak , Sdnai, Roga Sajyaya, Arogya and Jan- 
madine . The following are collections of prose poems Punas cha^ 
Sesh Sapiak , Pairaput and Sydmall 

2 The dramas are : Mnhiadhara, Basanta, Grihaprahes, Sodh-bodk 
Raktakarahi, Natir-Piija, Rturahga , Sesh Raksha , Nabm, Sap Mochan, 
Kdler Jdtra , Chmdalika , Tasker Desk and BansarP 

3 The novels are: Jogd Jog , Se slier Kabila, Did bon , Mdlancha and 
Char Adhyaya . ‘ ■ • > ' • 
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volumes of lectures, not to speak of miscellaneous essays 
sketches, letters, diaries and short stories. And, as ij 
these were not enough, the poet, at seventy years of ag e 
learned to paint with brush and colours and acquired 
considerable skill in this art. An exhibition of his 
paintings used to form a regular feature of his later 
tours We are told that there are now about one thou- 
sand five hundred drawings and pictures by him. This 
takes one’s breath away. ^ We are forced to conclude 
that the goddess Sarasvati- — the patron deity of poetry 
music and painting — caught hold of Rabindranath Ta- 
gore when he was a boy of eight, made him slave for 
her day and night and left him at peace only when he 
bi eathed his last at eighty. For the poet used to dictate 
poems even on his sick bed during his last illness. The 
last poem he dictated was on 30th July, 1941 eieht Have 
efore his death, and curiously 

hke his early poems, of the Vaisnava lyrics on Krsna— 
which shows that the wheel had come full circle. " 

“Your creation’s path you have covered 
with a varied net of wiles, 

: You Guileful One !” - 

As most of the works of this period have not vet 
been translated, we are not in a position to say ™dt 
about them It is said that his later poems are more 
leflectiye, their metre is more free and - their language 

ofTTa W TV° ^ ^ t0n gue - And*some. 

veM zrl V “S* ^ P , r ° S ! POems ’ T he dramas of the 
pei od are of three kinds— symbolic dramas, musical 

mor^ a intel1 t T The novels be ^me either 

romLno rl ^ eptgrammatic or more poetic and 
romantic, thus moving- awav from ii-p« 
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Among the miscellaneous prose works of the 'period we 
have, fanciful tales,, short stories, prose sketches,, 
accounts of voyages to Japan and South America, 
letters from Russia and a satire on educational methods. 
And, lastly, we have in English his lectures and 
addresses —Nationalism, Personality , Creative Unity, 
The Religion of Man, Man , and Letters to a Friend. 

When we view the astonishingly large and varied 
output of Tagore in all the periods of his literary 
career, one regret inevitably rises in our minds. We 
have said above that Sarasvati caught hold of the poet 
when he was a small boy and left him at peace only 
when he died at the ripe old age of eighty. We should 
have been more grateful to the goddess, if she had, at 
any time in all these years, forced him to write a little .. 
less and made him concentrate all his powers on one 
long sustained poetic flight on the level of Gltanjali or 
Balakn. For Tagore, in spite of all his equipment, 
vis.,' deep religious feeling, comprehensive philosophy 
of life, perfect ear for music and unfailing power of . 
expression, has not given us any work which we can 
place by the side of the Divine Comedy or Paradise 
Lost. Consequently he cannot take the first rank, and 
can be placed only in the second rank, among world- 
poets. In exchange for one great religious epic of the 
quality of the. D wine Comedy, for which his genius was 
most fitted, we could have gladly given all his novels, 
dramas, pictures and more than half of his poems. The 
poet himself seems to have felt at one time the regret 
that we reel, if we can judge from the following verses 
in The Gardener : — 

My love, once upon a time your poet launched a great 

epic in his mind. 

Alas ! I was not careful, and it struck your ringing anklets 

and came to grief. • : 


It broke up into scraps of songs and lay scattered at your 
feet.” 
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Who is this lady with ringing anklets? 
call her Dallying Distraction? Or Fatal Fac 


A detailed consideration of Rabindranath Tagore 
as a man of letters is beyond the scope of this book It 
will require a volume by itself, and the work can be 
done satisfactorily only by a competent Bengali scholar 
We are concerned with Tagore here only as one of the 
leaders of the Renaissance of Hinduism. Fortunately 
Tagore, though originally belonging to the Adi Brahmo 
Samaj of his father, never considered himself as being- 
outside the pale of Hinduism, as some misguided 
members of the Brahmo Santa] do. Like his father 
he went to the _ Upanisads, those pure Himalayan 
springs of Hinduism, to slake his spiritual thirst. But 
unlike his father, he avoided the pitfalls of subjective 
rationalism. His poetic instinct and his historic sense 
saved him here. He tells us that his religious life 
followed the same mysterious growth as his poetic 
life. The two were wedded to each other. His reli- 
gion thus became at last a poet’s religion, as he often 

MiS *■ t *■ collviction ’” he tells us in his 

Hibbert Lectures, that, m religion and also in the arts, 

T a Lf ldl Is , comn ? on to a §" rou P is not important. 
Indeed very often it is a contagion of mutual imitation. 
After a long struggle with the feeling that I was using 
a mask to hide the living face of truth, I gave up my 
connection with our church,.” Hence he was in a posi- 
i°n to see the excesses of the iconoclastic zeal of some 
sections of the Brahmo Samaj in Bengal. In his Gorci 

Samsi f V ^i US b ; s ™P artiaI criticism of the Brahmo 
f f . W . e11 as ° f Hindu orthodoxy. He has painted a 

tamsertS re ° f th£ P arent community and its protes- 
j . s fhe\ appeared to him at the time. Tn this- nnwl 
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the good Sucharita, who was brought up in a strict 
Brahmo family, rebels against the sectarian intolerance 
and self-righteousness of the Brahmo preacher, Haran 
Babu, who had hopes of marrying her. Haran comes 
■one morning to her, while she was frying vegetables in 
her kitchen, and severely taxes her for her conduct in 
■encouraging her ‘sister’ Lalita to marry Vinoy, who 
does not belong to the Brahmo Samaj. In reply to all 
his stinging remarks, Sucharita keeps exclaiming, “I 
am a Hindu”, “ I know I am a Hindu”, “ I can tell you 
one thing, I am a Hindu”, “ The Lord of my heart 
knows about my religion and I do not propose to discuss 
it with anyone. But you can be certain of one thing, 
namely, that I am a Hindu”. As against this, we have 
at the end of the novel the words of the hero, Gora, to 
Paresh Babu, the saintly Brahmo householder, when 
he found that the bottom of all his enthusiastic champion- 
ship of Hindu orthodoxy throughout the novel was 
knocked out by the revelation that he was himself a 
foundling of Irish parentage and hence technically, 
according to Hindu orthodoxy, an outcaste: — 

“ To-day give me the mantram of that Deity who belongs 
to all, Hindu, Mussalman, Christian and Brahmo alike, the 
doors to whose temple are never closed to any persons of any 
•caste_ whatever, He who is not only the God of the Hindus, but 
who is the God of India itself.” 

Thereupon the hero and the heroine join hands. 
The lesson that Tagore wants to teach through these 
situations is obvious. 

His own religion he calls a poet’s religion. He 
brings his poetic genius to bear on the sacred texts of 
the Upanisads and interprets them in the light of his 
own religious experience. It is well known that the 
Upanisads speak of both the personal and the 
impersonal aspects of God. The personal aspects gave 
rise later on to Vedantic theism, and the impersonal 
aspects to Vedantic absolutism. To lookuoon God as 
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a Person possessing such qualities as love, mercy and 
grace is to take a poetic view of the ultimate Reality. 
It is to view God through human spectacles, it is to 
view Him in relation to the world. It is to see Him 
as He is to us in relation to human needs. Whereas to 
look upon God as the impersonal Absolute, of which 
nothing that we know of can be predicated, is to take 
a scientific view of the Reality. It is to view God not 
as what He is to us, but as what He is in Himself. 
From the relative standpoint we get the poetic view, 
from the absolute standpoint we get the scientific view! 
It is like our seeing the sun rise in the east and set in 
the west, while he remains stationary all the time. 
Naturally the poet takes the poetic view. Tagore, in 
his Hibbert Lectures 1 , makes mention of both the views 
and of his own choice. He does not deny the truth of 
the absolutist view. In that respect he is more liberal 
than his father. . But he thinks that, for the Religion 
of Man, the theistic view alone is of any value. 

Having thus made his choice, the poet looks upon 
the whole world as a song 2 , which is never for a moment 
separated from its eternal singer, or a dance 3 , which is 
never for a moment separated from the eternal Lord 
of Dancing. The Creator is pouring out the joy of His 
heart in all these beautiful forms that we see around 
us on the earth and in the sky. As the Upanisad says. 
From joy does spring all this creation, by joy is it 
maintained, towards joy does it progress and into joy 
does it enter. ... Who could have breathed or moved, 
if the sky were not filled with joy?” 4 To partake of this 
joy, to take delight in this music or dance of creation we 
have to attune not only our minds, but also our hearts. 
Uur attitude towards the universe should be one of deep 

l See The Religion of Man, Chapter XV. 

Ot.fii 1-ak III, Sadharn, p. 143. 
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adoration. Truth is the object not only of knowledge, 
but also of devotion. Jnana is not a, mere feat of the 
intellect, it is a supreme effort of the heart as well. For 
mere unaided intellect will see things only in their 
isolation and miss the deeper truth of their unity. The 
things of the world are like the letters in a, book. They 
are both separate and united. The letters are separate 
in themselves, but they are united in the meaning they 
convey. When the individual letters claim all our 
attention, as when a beginner is spelling out words, they 
fatigue us . 1 But, when they combine into words and 
sentences and convey an idea, they give us joy. When 
the idea is conveyed, the letters and words do not vanish, 
they remain in their place, but become a transparent 
medium through which the meaning is seen. We lose 
sight of their isolation, we only feel their unity. Simi- 
larly, as long as we see things in their separateness only, 
our knowledge is fragmentary and superficial. It is 
only when we see them in their unity, in one divine 
harmony, that we know the joy and love that lie behind 
them. The poet had such a vision, and so all his poems, 
whatever may be their immediate subjects, point to the 
same end. He says: — 

“ Many a song have I sung in many a mood of mind, but 
all their notes have always proclaimed, ‘ He comes, comes, ever 
comes ’.” 2 

And he prays: — 

_ “ Let all my songs gather together their diverse strains into 
a single current, and flow to a sea of silence in one salutation to 
thee.” 3 : " V 

It is this lively consciousness of the presence of 
God behind all things in the world and behind all experi- 
ences in man that makes Tagore a mystical poet. His 
poetry reveals two well-known types of mysticism — 

1 Sadhma, p. 27. . ' 

2 Gitanjali XLV* , > a a ; ^ : '-v.: \ ; ’ ' " : ' '.w; aO A ySS 

3 Gitmjali CIII. ... 
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devotional mysticism and what is called Nature 
mysticism. The former, of course, is nothing new in 
Indian religious literature. Many of the innumerable 
hymns addressed to God, under various names and 
forms, m Vaisnavite, Saivite and Sakta literature in 
India rise to the level of devotional mysticism. The 
emotional relation between the human soul and the 
divine spirit is represented in these hymns in terms of 
love, either between the servant and the Master or the 
son and the Father, or the beloved and the Lover The 
Vaisgavite songs which use the symbolism of Radha 
and Krspa belong to the last category. We have seen 
how much Tagore was influenced in his early years by 
the songs of Vidyapati and Candidas and othe? 

ai?navite singers of Bengal. He was also an admirer 
of the religion of the Bauls— a sect in Bengal who dis- 
pense with all temples, rituals, scriptures and caste 
regulations and sing of God simply as a Lover What 
repels us frequently in the hymns of our mediaeval 
singers is their reference to the fabled adventures of 
the god whom they adore or to the miracles he has 
wrought or to the fantastic forms he has assumed on 
. he poet either believes in these things or uses 

thS devices \ In zn y case > appeal in 

iiTncm-e H ana ?’ and at timeS even sounds 

insmcei e. Mvnrns that srp tu* r .. 
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ledge of the human heart in its spiritual aspiration, and 
not upon his knowledge of legends and stories. Every 
reader of Git/anjali knows how pure and universal in 
language and feeling are the religious poems in that 
collection. ' The subtle temptations that assail the soul, 
the obstacles that lie in the path of prayer, the numerous- 
backslidings of the spirit in the very act of devotion, 
the hard refusals that our prayers often meet with, the 
pain of the withheld Presence, the joys and hopes of 
Grace and a, hundred similar things known to every one 
who tries to lead a spiritual life are indicated by the 
poet in a masterly way and in imperishable language. 

Another point of difference between Tagore and 
the devotional singers of mediaeval India is that his life 
of prayer and adoration does not lead him to samnyasa 
or renunciation of the world. On the contrary, one of 
the marked features of his religious teaching is its 
severe condemnation of asceticism and quietism. Fol- 
lowing in the footsteps of the Bhagavad Gita, he says 
that God is a worker, and that, if we love Him, we must 
work with Him. 

“Our master is a worker and we work with him. 

Boisterous is his mirth, and we laugh with his laughter. 

He beats his drum and we march. 

He sings and we dance in its tune.” 1 

The P oet puts the whole teaching of the Gita in a 
nut-shell, when he says in the last chapter of 
Sadhcma : — 

.. Can 1 meet thee > unless in tllis my home made 

thine? Where can I join thee, unless in this my work trans- 
ormed into Thy work? If I leave my home, I shall not reach 
my home; if I cease my work, I can never join thee in thy work, 
bor thou dwellest in me, and I in thee. Thou without me or I 
without thee are nothing.” 

God is not only a worker, but also a dweller among 
the lowest of the low who work. “He is there where the 


1 Poems, 3STo. 43. 



is breaking stones. He is with them in sun and in sho- 
wer, and his garment is covered with dust. Put off thj 
holy mantle, and even like him come down on the dusty 
soil.’” His feet rest there “where live the poorest and 
lowliest and lost .” 2 Therefore any prayer or act of 
devotion on the part of those who despise their fellow- 
men that are poor and low, is unacceptable to Him 
The poet narrates the story of the great Brahman 
teacher, Ramananda, who one morning passed by in 
scorn an insanitary, evil-smelling village of tanners on 
his way to the Ganges. The teacher bathed in the 
sacred waters and prayed for the divine light “to bless 
his thoughts and open his life to truth.” But he did 
not feel any purificatory touch in his heart, nor any 
v * V. ----morning. So he went 

orking at a saddle 

of the man, drew him to his heart and embraced him 
The tanner cried, “Master, why bringest upon thee 
such pollution?” And the Master said, “While on my 
way to m y bath, I shunned your village and thus my 
eart missed . the blessings of the Ganges, whose 
mother s love is for all. Her own touch comes down 
at last upon me a,t the touch of your body with mine 
and I am purified .” 3 

Nor is harsh asceticism acceptable to God. God 
has created this beautiful world. He ever pours for 

Us m 2 fresh drau fht of his wine 4 of various colours 
and fragrance, filling our earthen vessels to the brim. 
Therefore, says the poet, “I will never shut the doors 
of my senses.” The delights of sight and hearing and 
touch will bear for him God’s delight. A passionate 

'' - 1 Gltanjali No. XI. 

2 Gltanjali No. X. 

' 8 Poems No. 94. = . 

4 Gltanjali No. LXXIII. 
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xour smile which- is shadowed with pain is sweet to my eyes. 
Your love which knows not fulfilment is dear to my heart. 

For ages you are working with colour and song, yet your heaven 

is not built, but only its sad suggestion. 
Over your creations of beauty there is the mist of tears. 

I will pour my songs into your mute heart, and my love into your 

love ." 1 

In the collection of his poems called Chitra, there 
is a beautiful piece with the title The Farewell to 
Heaven, which has been translated by Thompson in his 
book on Tagore. Here we have a comparison between 
life on earth among - men and life in heaven among the 
gods. The poem is supposed to represent the thoughts 
and feelings of a. soul, whose merit is exhausted and 
who has therefore to take leave of heaven and return 
to the earth for his reincarnation. He had lived in 
bliss among gods in heaven for ten million years. And 
so he had expected that there would be some grief on 
the part of his companions on the day of his parting, 
some sympathy for the soul going out of the abode of 
bliss. But, as heaven is a, place of unclouded joy, he 
found no trace of tears in heavenly eyes. Griefless and 
heartless were the denizens of heaven looking listlessly 
at him. They did not feel even so much pain as a, twig 
does, when a withered leaf falls from it. And so he 
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Passages like these which abound in 
poems would give us the clue to the poet’s vie 
and suffering in the world, even if it were : 
explained in his philosophical essays in Sadhan 
pam and death are inevitable in this imperfect 
ours, where the infinite has to struggle ag; 
finite and attain self-realization. They are ou 
progress. _ They are to the Spirit in us what ti 
are to a river. Just as a river presses against i 
and is sped on its course, so does man, the eteri 
his spiritual momentum by pressing against the 

on earth. Though ^villspr 
the world it is only the good that counts. The 
have to shut and open our eyes every second, it 
the openmgs that count. Evil is necessary 
a life. It is the fuel that our moral life 
burn to keep up its vital warmth. Pain also d, 
judged m its proper 
It should be viewed 


evolving universe, 
within the narrow bounds of 
. as an element in the harmony 
i cosmic aspect of pain would 
tion to the tragic aspect which 
ze. 

despondence and gloom are mere 
mist Beauty breaks out in mornen- 
eace is true and not conflict. Love 
Truth is One, not the disjointed 
creation is the perpetual harmony 
'erfection and the eternal continuity 
ng as there is no absolute separa- 
al and the material obstacle to its 
itraid of suffering and loss.” 1 

danta philosophy, evil has no 
ity. ^ It is only relatively real,, 
ten imperfection is overcome,. 
e explains and illustrates this. 
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view of evil and suffering in his Stidham. He says of 
pain, “She is the vestal virgin consecrated to the service 
of the immortal perfection, and when she takes her true 
place before the altar of the infinite, she casts off her 
dark veil and bares her face to the beholder as a reve- 
lation of supreme joy .” 1 He further points out that 
evil and suffering are the privileges of man. They are 
an honour to him, for they are the signs of his freedom. 
Wealth and fame are the gifts of God. He is free to 
give them or withhold them. But our sorrows are 
absolutely our own . 2 They are our gifts. And when 
we make an offering of them to God, He rewards us 
with His Grace. For we too are free to offer or with- 
hold. God’s rule of law prevails over the whole 
universe and absolute obedience is exacted every- 
where, except in the small dominion of the mind of man, 
where freedom of will is granted. Even man’s physical 
being is subject to law, only his mind is free. God does 
not send His armed forces into this self-governing 
dominion . 3 He stops at the gate and sends Beauty to 
court our love. 

Beauty, according to Tagore, is the harmony 
realized in things which are bound by law, while love is 
the harmony realized in wills which are free . 4 God 
creates beauty in the world, but He asks for our love. 
He wants our love freely offered, as much as we want 
His. Else our love to Him would be the one-sided 
importunity of a slave. 1 ' Tagore here adopts the 
y aisnavite doctrine that God’s love finds its completion 
in man’s love and says that “the lover, man, is the com- 
plement of the Lover, God, in the internal love drama 
of existence.” He finds this mystical doctrine of love 

1 Sad luma (Indian Edition), j>, 65. 

2 Gitdnjali No. LXXXIII. 

z Stidham, p. 41. 

4 Personality, p, 101. w';-/. 

z Creative Unity, p. 82. 
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m greater purity in the religion of the Bauls. One o 
their songs quoted by him 1 runs thus : — 

“ My longing is to meet you in play of my love, My Love: 

But this longing is not only mine, but also yours. 

For your lips can have their smile, and your flute 
its music, only in your delight in my love; 
and therefore you are importunate, even as' I am. 

To the same effect is one of his own songs : 

“Yet I know the endless thirst in your heart for sight oi 
me, the thirst that cries at my door in the repeated knocking 
of sunrise.” 2 s ‘ 

And he expresses the doctrine in general philo- 
sophical terms, without the poetic symbolism of love 
thus: — • ’ 

Infinite for its self-expression comes down into the 
manifoldness of the Finite; and the Finite for its self-realisa- 
tion must rise into the unity of the Infinite. Then only is the 
cycle of Truth complete.” 3 1 

But, continuing the symbolism in his poetry, the 
poet says that, in this drama of reciprocal love, man need 
not despair that he is too small or too low for God 
God can fill a man’s heart as lovingly as He fills the sky. 
bmall and big’ are spatial concepts which do not apply 
to the spirit. When a sweet cake is halved, the sweet- 
ness m it is not halved. Any fragment of the cake is 
as sweet as the whole cake. Tagore has an exquisite 
httle poem on this point. The dewdrop weeps and 
cries to the sun, “ I dream of thee, but to serve thee I 
can never hope. I am too small to take thee unto me, 
great Lord, and my life is all tears.” The Sun replies, 
j lurmne the limitless sky, yet I can yield myself to 
a tiny drop of drew. I shall become but a sparkle of 
light and fib you, and your little fife will be a 


Creative Unity , p. 81 . 
Fruit-gathering, LXXX, 
Creative Unity, p. 80 . 
Fruit-gathering, LXII. 
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Nor should a, man despair on account of his sin. 
“ O Fool,” says the poet, “ to try to carry thyself upon 
thy own shoulders ! Leave all thy burdens on his hands 
who can bear all, and never look behind in regret .” 1 
We are like autumn clouds roaming in the sky. The 
touch of the ever-glorious sun has not melted our 
vapour, and so we count our months and years separated 
from him. When he touches us, we become one -with 
his light . 2 For the soul is essentially divine. Its 
dkarma is to become one with the Infinite Spirit, as the 
dkarma of the river is to join the sea. Tagore rejects 
the doctrine that man is essentially sinful and that he 
can be saved only by a miracle from without. He says 
that “this is like saying that the nature of the seed is 
to remain unfolded within its shell and that it is only 
by some special miracle that it can be grown into a tree .” 3 

Nor, again, need a man be baffled by the presence 
of death in the world. Death is not the end of life. 
It is only the call of the Infinite to another sphere of 
life. When the call comes, the soul should depart as 
the bride departs from her home to meet the bridegroom 
in the solitude of the night . 1 She should regard her 
life on earth as the garland she has been weaving for 
the bridegroom . 4 We ignorantly cry at the time of 
the transition from one life to another, as the baby 
cries when the suckling mother transfers it from one 
breast to another . 3 We should realize that death is a 
necessary step in our evolution. Our self has to go 
through endless lives, before it learns that its so-called 
independence is only a delusion and a snare, but that 
the harmony of love is the truth . 6 As long as the self 
hugs its separateness and isolation, it is only hugging 
its chains and lying imprisoned in its finitude. " “He 
whom I enclose with my name,” says the poet, “is 

1 Gltdnjali, IX. * Gitanjctli, XCI. 

-Gitanjah, LXXX. s Gitanjaii, XCV . TAA 

a Ssdhana, p. 74. o Sadhana. r>. 87. " 
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weeping in this dungeon. I am ever' busy { 
wall all around; and as this wall goes up i 
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Chiandogya Upanisad of the way in which a student had 
his illumination. Satyakama Jabala went to the sage 
Gautama for religious instruction. The sage, having 
initiated him, gave him four hundred lean and weak 
cows and asked him to take them to the forest and tend 
them. The student took them and lived in the forest 
for a number of years, till they grew to a thousand. 
Then he started to return home with the herd. On his 
way, we are told, the truth about Brahman was revealed 
to him part by part. The first part was revealed by the 
bull of the herd, the second by the fire he made in his 
camp, the third by a swan, and the fourth by a diver- 
bird. At last he reached the house of his teacher. The 
teacher looked at him and said, “My dear boy, you are 
shining like one who knows Brahman. Who has 
taught you?” Satyakama replied, “Others than men”. 
And he desired that his teacher should, however, teach 
him, as he had heard that the knowledge given by one’s 
own teacher was the best. The Upanisad concludes 
the story by saying that the sage Gautama taught 
Satyakama the very same thing he had already learnt — 
“Yea, nothing was left out.” This story is very signifi- 
cant. The student, living - all alone in the forest grazing 
his teacher’s cows for a number of years, pondered 
deeply on all that he saw in Nature around him, and 
slowly the truth dawned upon him by degrees. He felt 
the presence of God at first vaguely in the East and 
the West, in the North and the South. Then he saw Him 
in the earth and the sea, in the sky and the firmament. 
Then he saw Him in the sun and the moon, in the fire 
and in lightning. And, finally, he saw Him in the sight 
and the hearing, in the breath and the mind of man. 
He saw and felt Him to be the Luminous, the Endless, 
the Flaming and the Abiding. And, above all, he saw 
and felt the mystic unity of the spirit behind Nature and 
the spirit of man. This teaching of the Upanisads 
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appears in our later scriptures only in the form of a 
hardened doctrine, the doctrine of divine immanence 
We miss both the poetry of the Vedic hymns and the 
mystic insight of the Upanisads. Even in the Gita 
which is undoubtedly the reservoir into which have 
flowed all the Upanisadic streams, it appears only a,s a 
doctrine though, of course, it is very beautifully 

expressed by the Avatar, as in the following passage: 

All this is strung on me as rows of gems on a string- I 
am the taste m the waters, O Arjuna. I am the radiance in 
the sun and the_ moon. I am the syllable Om in all the Vedas. 
I am the sound in the ether and the manliness in men I am the 
pure fragrance in the earth and the brightness in the fire. I am 
the hfe m all creatures and the austerity in ascetics. Know me 
to be the eternal seed, O Arjuna, of all things that are. I am 
the wisdom of the wise and the glory of the glorious.” 

From Tagore’s Reminiscences we see how sensitive 
he was to the beauties of Nature even when he was a 
c 1 d, and how later as a young man he had a vision of 
the mystic unity of the world, and felt that all the grand 
and beautiful things of the earth, which he loved so well 
were only the figures carved on a casket containing a 
priceless gem. This experience he carried with him 
throughout his life. No Indian poet since Kalidasa has 
loved Nature so passionately as Tagore, and no Indian 
poet since the Vedic times has felt so intensely the pre- 
sence of God behind the phenomena of Nature. The 
following passages are typical of his feeling:— 

. ‘‘ Y 2 S ’ 1 ^°w this is nothing but thy love, O beloved of my 

eart this golden light that dances upon the leaves, these idle 
clouds sailing across the sky, this passing breeze leaving its 
coolness upon my forehead. & 

hlS “ "V '3— 'this is thy mss- 

■hi™, f 5 I > | a ^ ou f e 0 / infinite forms I have had my play 
here have I caught sight of the Formless.” 2 


’ 
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As his love of Nature is thus an intense religious 
feeling, beauty is to him not something material, but 
something spiritual. It eludes the man who wants to pos- 
sess it with a greedy heart. It is accessible only to him 
who has purged his heart of all desire. The earth with 
all her immortal gifts is waiting to welcome only those 
“who tread the arduous path of detachment.” 1 Both in 
his essays and in his poems Tagore often underlines the 
famous Upanisadic text — tern tyaktem bhunjUhah — 
“through detachment alone shalt thou enjoy”. The 
lover in one of his poems complains, “I hold her hands 
and press her to my breast, I try to fill my arms with 
her loveliness. ... I try to grasp the beauty; it eludes 
me leaving only the body in ,my hand. How can the 
body touch the flower which onlv the spirit mav 
touch ?” 2 

The poet surrenders himself to Nature without any 
desire of possession, and so his consciousness is enorm- 
ously extended through love and sympathy. He is 
able to identify himself with all forms of life that he 
sees around him animals and plants as well as men — 
and enter into all their moods of pleasure and pain, joy 
and sorrow. 

"I sit in the tamarind grove, where the cries of dumb life 
congregate the cattle’s lowing, the sparrows’ chatter, the shrill 
screatn of a kite overhead, the crickets’ chirp, and the splash of 
a fish in water. 

r , “Ipeep into the primeval nursery of life, where the Mother 
Barth thrills at the first living clutch near her breast. ” 3 

In another poem in the same collection, he exclaims,. 

How often, great Earth, have I felt my being* yearn to 
flow oyer you, sharing in the happiness of each green blade that 

r f* se ® S ^ na l banner in answer to the beckoning blue of the 

sky.l A--. a . 

Poems, 104. 

The Gardener , XLIX. 

The Fugitive, III, 70. 
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At times his contemplation of Nature takes him 
back, across the gulf that divides man from other crea- 
tures and through all the play of life in the vast sub- 
human world, to that dim distant time of the beginning- 

waters 6ai I S ^ 10n> when the s P irit moved upon thf 
waters the land was separated from the sea and 

received its first embrace of warm sunshine and all the 
children of the earth still lay in her womb. 

- „ rUf 1 in t tlle evenin ?> cattle return to their folds rais- 

thf th ®. meadow P a *s, as the moon rises higher than 

the smoke ascending from the village huts, I feel sad as for 

eStenc?’ 1 Separatl0n that ha PP ened in the first morning of 

On seeing a little girl standing still at her window, 

™ * e caIls . °, f her sister and brother and looking 
intently at a rainbow on a bright morning which has 
succeeded a rainy night, he says:— 

,, ‘T he . first f reat voice was the voice of wind and water in 
the beginning of earth’s creation. 

That ancient cry of Nature— -her dumb call to unborn life— 
has reached this child’s heart and leads it out alone beyond the 
fence of our times: so there she stands possessed by eternity.” 2 

, J, hl ? m ystic . memory or cosmic feeling finds very 
beautiful expression in some of his longer poems esoeci- 
allj - m Ahalya = and VwaM. We find it tL sei down 
Sters U : - ny adornment of *<= P°etic art, in one" of his 

time wh»1 ™ s if o„twitfrreTrS;r.t f ° f lhe 
grew green grass and on me fell the auiumi Iirh’-'T™ ° n 
f « of youth would rise from ever* ZTot ™ va I T”" 
body at the touch of the m ys of the'nSL sum ZS VtrlZte 

■ . : : ■: . ' "■ ■■■ ■■ . . ■ ■ ;■ ■ . : . ; • , . ■' . . ■ . ■ .. • ■ : . i 

1 The Fugitive, III. 7. 

2 The Fugitive, III. 9 . V 

better, dated 20th August 1892, in Glimpses of Bengal. 
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stream through each blade of grass, each sucking root, to rise 
with the sap through the trees, to break out with joyous thrills 
in the waving fields of corn, in the rustling palm-leaves.” 8 

Experiences such as these reveal to the poet the 
•absolute identity of the spirit in man and that in the uni- 
verse — a truth which the Upanisads declare in a hundred 
voices. This again has been hardened into a doctrine 
in our philosophical systems and repeated ad nauseam , 
But in the poetry of Tagore we find it once more as a 
live experience, as in the Upanisads, with all the warm 
colouring derived from the poet’s heart. For he 
sings : — 

" The same stream of life that runs through my veins night 
and day runs through the world and dances in rhythmic measures. 

“ It is the same life that shoots in joy through the dust 
of the earth and in numberless blades of grass and breaks into 



m of Man, p. 56. 


irradiates our minds with the light of a consciousness that moves 
and exists in unbroken continuity with the outer world.” 

Thus does Tagore, both in his mystical poetry and in 
his philosophical writings, reiterate and emphasize the 
immemorial teachings of the Hindu Scriptures, viz.,. 
(1) that the universe in which we live is a partial mani- 
festation of the infinite Spirit, (2) that there is no hard 
and fast line between Nature and man or between man 
and Hod, (3) that evil and suffering are not absolute 
realities, but only the temporary expedients of the evolv- 
ing Spirit, (4) that the Absolute Spirit is all ineffable 
joy and love, (5) that true knowledge is that which 
perceives die unity of all things in God, and (6) that 
the emancipation of man consists in his absolute self- 
surrender m service and love. And, finally, being a pro- 
phet of Modern India, which is no longer isolated from 
e i est of the world, he is able to view all the religions 
of the world as parts of one whole— the religion, as he 
ca s it, of Man the Eternal. Every Hindu would echo 
his words when he says that “the civilizations 
evolved m India or China, Persia or Judaea, Greece or 
Home are like several mountain peaks having different 
altitude, temperature, flora and fauna, and yet belonging 

to the same chain of hills.” 1 
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CHAPTER X 

MAHATMA GANDHI : SATYAGRAHA IN SOUTH 

AFRICA. 


If the writings of Rabindranath Tagore are a 
modern commentary on the Upanisads, the life of 
Mahatma Gandhi is the best modern commentary on the 
Bhagavad-Glta, a,s he is the embodiment of the ideal 
Karma-yogin described in that scripture. But the 
works of Tagore, like the Upanisads, are for the cultured 
few. Even in India, the masses outside Bengal know 
very little of the poet. Whereas there is not a man, 
woman or child in this vast country who has not heard 
of the Mahatma and known something of his messag'e. 
No Hindu saint or seer has ever touched the mass mind 
of the whole of India as Gandhi ji has done during his 
own life-time. His voice has penetrated even to the 
hovels of the most obscure villages in the country and 



m THE RENAISSANCE OF HINDUISM 

calculated to flatter the crowd or to play to the gallery. 
On the other hand, many of his speeches are severe 
rebukes of the people for their want of discipline and 
their many thoughtless acts of inhumanity and selfish- 
ness as well as for their deliberate acts of wrongdoing 
It is a remarkable feature of the Mahatma’s leadership 
that he is able to lead and direct great mass movements 
wflhout lowering any of his moral standards even by a 
hairs breadth. He has made the common people in 
their thousands resist injustice and tyranny in high 
places— resist the Government of South Africa, the 
Government of India, the Indian Princes, capitalists 
and priests and yet insisted on their having not a trace 
o anger or personal hatred or racial rancour in their 
hearts. The people know that he always means what 
he says, that he practises before he preaches and that he 
is far more severe on himself than on others. They 
know that he is not simply a political leader or a social 
reformer or a friend of the poor, but first and foremost 
a man of God, a saint and a samnyasin after their own 
heart. He represents what every Hindu admires and 
tries to be, but cannot be. Renunciation, self-control and 
penance (Vairlagya, Brahmacarya and Tapas) have 
been the cherished ideals of Hindus from time immemo- 
rial, and. here is a man who is an embodiment of 
these ancient Virtues and who combines with them the 
most far-sighted statesmanship, the widest toleration 
■and the tenderest love. No wonder, therefore, that the 
mdus of the present day look upon him as the true 
descendant of their ancient Rsis and law-givers, reinter- 
pretmg their Sana tana Dharma according to the needs 
•of the present age and giving them a new code of con- 
uct. They look upon him as the greatest Indian 
of modern times, the most significant product of 
the present Renaissance. But he is something more, 
we is one of the greatest men that have tried to lead 



mankind to a higher plane of thougnt ana action., 
the aim of his life is not simply to tfive bread t 
hungry millions or give strength to the weak at 
down-trodden, but to make mankind tunt a di 
corner in their toilsome journey up the hill ut ( iod, 
has thus taken upon himself the work of the savioi 
the human race like Buddha and Christ, and his 
will ultimately be with them in the memories of 
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India, but says he prefers Truth to svvaraj. He is one 

earT‘ t' T' ari T V™* wh ° h speared” 
tftis earth. To him Truth is God Henr«- Wc i?~j. • 

«*A 3 >,rt, as he calls the are C ail hl c S 0 f^. 

not m secrrey but m the open. There may be differences 
of opinion about the results <n-f 

no fair-minded person can sav T eXp f nments ’ b “‘ 
rharariA,- + u • . sa > a word against the 
character of the scientist who conducts them 

There is perfect harmony between Gandhiu’s l-'+v 
and h.s teaching-. I„ fact, his svhole life is a Te,‘ t, 

“at teaChi "?- HiS ™ cotiutLtt ,t 

'Ai.ShehastaS C °St“ d i "* he WMd Satjdigraha 
of this new dharma, he is himselfT incamaSof ' V 

by his actons, is 

ht” wh have t0 traCe hiS Career in some detail and sk 
in what circumstances exactly ^atv^o-i-oh^ ee 

? “T of life ;t 

It proved a success on each occasion. 

as T !t° reOTer Gindhi i i ^ primarily a man of action 
groie is primarily a man of letters His h-Pa • * 

" with » events, J Tagore^s life £ 
sense of TlZ ityS 

each C h a T Stl d T Iatter 1S a practical mystic. Thus 

Sitit oTot ^t™ Tnfr 1 ™ T 

that contribution, we hive to to!, “““ ** Vahe ° f 
political activities of GtadhijCas w hadT' ““ 

literature or politics. d h rell§ ' 10n and n °t with 
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Mohandas Karamchand Gandhi was born at 
Porbandar, Kathiawar on the 2nd October, 1869. His 
father and his grandfather were the Prime Ministers 
of the state of Porbandar. His father afterwards 
became the Prime Minister also of two other Kathiawar 
states — Rajkot and Vankaner. When he died he was 
a pensioner of the Rajkot state. Gandhi's mother, who 
had a great influence on his life, was a saintly woman, 
deeply religious, but also well-informed about all matters 
of state and possessing strong common sense. Gandhi 
passed his childhood at Porbandar. When he was 
about seven, his father left Porbandar for Rajkot. The 
boy was put into a primary school at Rajkot, and when 
he was twelve he went to the High School. Gandhiji 
records that two plays which he witnessed during his 
boyhood have left an indelible impression on his mind — 
The Filial Love of Srctvam and The Devotion to Truth 
of Hariscandra. He says : — 

“To follow truth and to go through all the ordeals 
Hariscandra went through was the one ideal it inspired 
in me. I literally believed in the story of Hariscandra. 
The thought of it all often made me weep. My com- 
mon sense tells me today that Hariscandra could not have 
been an historical character. Still both Hariscandra and 
Sravana are living realities for me, and I am sure I 
should be moved as before, if I were to read these plays 
again today.” 1 

Thus the torch of Truth passed from the hands of 
the ancient and legendary Hariscandra to the modern 
and historical Hariscandra. Of religion in the narrow 
sense Gandhiji had only a few glimpses during his 
boyhood. At school all sorts of subjects were taught 
to him, but not religion. Like every Hindu boy in those 

1 The Story of My Experiments with Truth, p. 17 (one-volume edi- 
tion.) . ,wv ; 
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days and unfortiuiately even today in most places he 
had to pick up his religion here and there from h t 
surroundings. He belonged to a Vaisnava famfly a „d 
when he was a child his nurw ra„o-m V d y ’ and 
to cure his fear of ghosts and 

footef ° d TT Was not lost > for Rtonauama is still 

toclavlf i-h lld haS C ° me t0 reg ' ard TuIsId as’i book Tven 
today as the greatest book in all devotional literal, 

Also at this time a Gujarati stanza gripped his mind a a 

heart, especially its concluding lines:— h d d 

But the truly noble know all men as one 
And return with gladness good for evil’ done ” 

SeSSt'S 0n f return good for evil became- 
Liiencetortn the grudmp- nnnnmlo rvf nic i:.c_ 
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But another family friend now came to the rescue of 
the eager youth. He was a member of their own com- 
munity, but had become a Jain monk. He said he would 
make the boy take three solemn oaths that he would not 
touch wine, woman and meat during his stay in England, 
and then he might be allowed to go. The oaths were 
taken, the permission of the mother was obtained and 
Gandhi left for England. 

He sailed on the 4th September, 1887, in the com- 
pany of one Mazumdar, a pleader from Junagadh, who 
was also going to England for being called to the bar. 
It may be noted that, though Gandhi was only eighteen 
at this time, he had already been married, and his wife 
was of the same age as himself. 


Gandhi stayed in England as a student for three 
years and nine months. During this time he learned 
Latin and French, improved his English, passed the 
London Matriculation and his Law Examinations and 
was called to the bar on the 10th June, 1891 . In spite 
of the many temptations to which a lonely Indian 
student is subject in London, he kept his three vows 
with a strong will. 

He was now a strict vegetarian not only by habit 
but also by conviction. Fie organized a vegetarian club' 
in his locality, did some propaganda for vegetarianism 
and was elected to the executive committee of the Vege- 
tarian Society in London. At the meetings of this 
society, he tells us, he could never stand up and make 
a speech. He could not even read a written speech 
consisting of a ■ few sentences. He was too shy and 



n ms early ® Has been all to his advantage and 
My shyness has been in reality my shield and 
It has allowed me to grow. It has helped me 
scernment of truth .” 1 1 e 

' aS rmIZ h r- f S -% “ ?” 8 l and as a sf “ d «t that 
■ lead the Gita tor the first time. He read 

m Arnold’s translation of it in the company of 

iosophist brothers. The book at once struck 

ne ot priceless worth, though it was only later 

mame a book oi daily reading- for him as for 

Hindus. On the recommendation of the 

theis, he then read Arnold’s The Light of Asia 

Orth 6 / T eS \ T ^ br ° thers also ^vised 
join the Theosophical Society, but with his 

™ W , e p religion he did not want to join 

'tance°nf At * me he also read the Bible 
dance of a vegetarian Christian friend He 

interest m the Old Testament, but the New 

t, especially the Sermon on the Mount, gripped 

r/ led r t0 ; Unify in his own mind the 
i.,? G 4u-’ Tk l Llg , ht J f Asia and The Sermon 

T u h r Whetted hls a PP etite for studying 
other lehgious teachers, and, on the recom- 

i r Jp erfnend ’ he read ^th interest and 
i Cailyle a account of Mohammed as Prophet 
oes and Hero-worship. 1 

^returned home in 'l891, to find that his 
.hei , whose memory keot him nnr P m a 
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to Rajkot to live with his brother and try his luck in 
the local Court there. But he had a very unpleasant 
experience with the Political Agent in whose Court he 
had to appear. Consequently he was in a state of pro- 
found depression, when an offer came from Dada 
'Abdullah and Co., a firm in Porbandar which had 
business in South Africa. He was asked whether he 
would go to South Africa to instruct the Company’s 
Counsel in a big case involving £40,000. He was 
offered a fee of £105 for a year, all expenses found. 
He at once closed with the offer and sailed in April, 
1893. 


V 

Gandhi j I went to South Africa with the hope of 
finishing his professional business and returning home 
in a year. He little knew that Providence was taking 
him to a place where he had to spend twenty years of 
his life and forge a spiritual weapon for the regeneration 
of India, if not of the world. He arrived at Durban, 
the port of Natal, in South Africa towards the end of 
May, 1893. The case for which he came was going on 
in Pretoria, the capital of the Transvaal. But the head 
of the firm which engaged him— Abdulla Sheth— was in 
Durban. So Gandhiji stayed in Durban 1 for a week 
before he set out for Pretoria. 

The Indians resident in Natal at that time consisted 
of several groups— Muslim merchants from Gujarat who 
called themselves Arabs, Parsi clerks who called them- 

n„ r h,t r ay T tV ? aft f r , his ar . rivaI Abdulla Sheth took him to see the 
Durban Court and made him sit next to his attorney. The Magistrate 

£tfe off i f f tb %T W ™^ r . f0r a few Sd Wm 

fjfz tf ? , turban - This Gandhiji refused to do and left the Court. 
I f beginning of the many indignities to which he was subjected 
during his residence m South Africa. He wrote to the press about the 
incident and the question was very much discussed in the papers This 

Sw.,"„e”XT 
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selves Persians and many Hindus who were either clerks 
or petty traders. But by far the largest class was that 
of labourers, especially from the Madras Presidency. 
These were again divided into indentured labourers and 
freed labourers. The indentured labourers were those 
who went to Natal on an agreement to serve for five 
years, and the freed labourers were those who, after 
their five years of indenture, settled down in Natal 
instead of returning to India. At this time there were 
in Natal about 60,000 indentured labourers, 10,000 ex- 
indentured men and 10,000 free Indians. The other 
elements in the population were 400,000 Zulus, the 
primitive children of the soil living in crude huts, and 
only 40,000 European colonists, both British and Boer. 
But the white colonists were, of course, the men in 
power. Natal was an English colony, and so was the 
Cape Province. But the Transvaal and the Orange 
Free State in the interior were Boer republics. The 
first batch of indentured labourers had arrived in Natal 
more than thirty years before, on 16th November, 1860, 
which Gandhi ji calls a truly ominous date for India. 
They had come there under an agreement between the 
Government of India and that of Natal. As the 
Zulus were lazy and could not be made to work, the white 
colonists of Natal wanted labourers from India to work 
in their sugar-cane, tea and coffee estates. The Gov- 
ernment of India readily accommodated their fellow- 
whites, and the indentured system, which was described 
by the historian Sir W. W. Hunter as a state of semi- 
slavery, came into existence. The labourers who went 
to South Africa under this system were practically the 
slaves of their employers for the period of their agree- 
ment. They had no means of redress if they had any 
grievances against their employers. And, being cut off 
from home and having no communal restraints of any 
kind in that distant land, many of them led rather licen- 


Amm Am > : ■ 

A;.g: ^ Cm;/ .... .y y . 
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tious lives. They were mostly illiterate men and women. 
Their standard of life was very low and their ideals of 
sanitation very poor. They were therefore contempt- 
uously called ‘coolies’ or ‘samis ’. 1 And, as the labourers 
formed an overwhelming part of the Indian population, 
all Indians would sometimes be called coolies or samis. 
The free Indian merchants would be called coolie 
merchants, the free Indian clerks would be called coolie 
clerks and Gandhiji was actually called a coolie barrister. 
Even when the indentured labourers became free 
labourers, they were subjected to various restrictions 
which distinguished them a,s a separate class. For 
instance, they were required to obtain a pass if they 
wanted to go from one place to another, they were 
required to register their marriages in the office of the 
Protector of Immigrants and so on. When, in spite of 
all these disabilities, the ex-indentured Indians flou- 
rished and purchased lands and carried on trade, com- 
peting with European colonists, they were hated and 
various measures were devised to drive them back to 
India. This was the state of things when Gandhiji 
arrived in Natal. In the Transvaal and the Orange 
Free State, which were Boer republics, it was worse 
still. There Indians were treated as untouchables. 
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all the facts. In fact, he came to have greater know- 
ledge of the details than even the parties themselves, 
and he saw that his client was bound to win. But he 
also saw that, if the litigation was continued, the 
expenses would ruin both the plaintiff and the defen- 
dant. So he approached the opposite party, Tyeb Sheth, 
and advised him to consent to arbitration. He sug- 
gested that an arbitrator commanding the confidence 
of both parties might be appointed and the case argued 
before him and his award accepted. He strained every 
nerve to bring the two parties together and make them 
accept' the compromise. They agreed. An arbitrator 
was appointed, the case was argued before him, and 
Abdulla Sheth, Gandhijf s client, won. The other party 
had to pay £37,000 and costs. It was impossible for 
Tyeb Sheth to pay down the whole amount at once. It 
would mean bankruptcy. And a M email Merchant 
would prefer death to bankruptcy. So Gandhi j I again 
stepped into the breach and, with the greatest difficulty, 
persuaded his client to accept payment in easy instal- 
ments. All were happy over the result and Gandhiji’s 
joy was boundless. 

But the mind of the coolie barrister was, as we have 
said, active in other directions also. He began to make 
a deep study of the social, economic and political condi- 
tions of Indians in the Transvaal and the Orange Free 
State and get into touch with every Indian in Pretoria. 
His first step was to call a meeting of all the Indians in 
Pretoria. The meeting was held in a Sheth’s house and 
GandhijI made the first public speech of his life. His 
audience consisted mostly of Meman merchants from 
Gujarat and a, few Hindus. He first stressed the 
importance of honesty and truthfulness in trade and 
pointed out the responsibility of the Indian merchants 
in this matter in a foreign land, where millions of their 
countrymen would be judged by their conduct. He 
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urged them to pay more atte: 
follow the example of the Eur^ 
them. He exhorted them to forget all such 1 
among them as Hindus, Muslims, Christians, 
-Punjabis, Madrasis and so on and be str 
as one community. And he finally 
formation of an Association for r 
common grievances to the authorities 
place at their disposal 
as was possible. This 
meetings and there was ; 

Gandhi jl gradually became 

tion and feelings of every Indian 
knowledge emboldened him 
British Agent in 
Indians and to c — 
about the disabilities of 
laboured. 

But the religious ferment in the rr 
was living gave him the most valuable , 
hfe at this time. Mr. Baker, the atto 
he was working in the case, was hir 
Directors of the South Africa Genera 
lay preacher in a church which he had 
expense. He belonged to a group of 
men and women who often met for pr 
him GandhijI came into contact with all 
the group who took great interest in the 
poor heathen. They prayed for Gandhij 
the beauties of Christianity, gave him 

to read, and drew him often into discus' 
doctrine. While his Christian friends i 
to convert GandhijI to Christianity his 
especiaJJy Abdulla Sheth, his client, wen 
--. pointing out to him the beauties o 
ducmg him to study the Koran and accet 


sanitation and 
ists around 
distinctions 
> Gujaratis, 
■ong and united 
suggested the 
representing their 
s and promised to 
as much of his time and service 
meeting was followed by other 
a free exchange of ideas. 

: acquainted with the condi- 
C~i in Pretoria. This 
_ to go and speak to the 
I retoria about the grievances of 
communicate with the railway authorities 
" cf travelling under which Indians 
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He therefore purchased a copy of Sale’s translation of 
the Koran and read it along with other books on Islam. 

If he could not accept either Christianity or Islam 
•as a perfect religion or as the greatest of religions, 
neither could he accept Hinduism as such. The defects 
of Hinduism were only too visible to him. What was 
the raison d'etre of its multitude of castes and sects? 
What was the justification for the evil of untouchability ? 
And if the Vedas were claimed as the word of God, the 
same claim might be put forward for the Bible and the 
Koian. In all this ferment of the soul, GandijI turned 
for help to Raychandbhai in India, whose friendship he 
had cultivated on his return home from England. Ray- 
chandbhai was a young jeweller. He was a good con- 
noisseur of pearls and diamonds. But he was also a 
poet and a man of God with a passion for self-realiza- 
tion. Gandhi ji found his talk on religious matters of 
absorbing interest. He says of him in his Autobiogm- 

. ^ ^ ave since met many a religious leader or teacher. I have 

tried to meet the heads of various faiths and I must say that no 
■one^else has ever made on me the impression that Raychandbhai 

And he concludes the chapter on this young friend 
of his by saying: — 

. Thr f e m °dems have left a deep impress on my life and 
captivated me— Raychandbhai by his living contact, Tolstoy by 

uliU?nis^art™ gd ° m G ° d is within you and Ruskin by his 

He advisedly says “three moderns”, because the 
■other influences— those of the Gita, the Rmnayana and 
lne Sermon on the Mount — belong to ancient tim es. 


The year which GandhijI spent at Pretoria was 
tnus tne seed-time of his career. From Pretoria he went 


1 Autobiography, p. 113. 
2 Ibid., p. 114. 
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. um Dan alter nis case was over and made ore 
parations to return to India. At the farewell „ar tv " 
arranged by Abdulla Shell, GandijI chanced to SI 
small paragiaph in the corner of a newspaper with the 
heading Indian Franchise”. It referred to a Bill 
then before the House of Legislature, the object of which 
was to deprive the Indians of Natal of their righ 1 to 
elect members to the Natal Legislative Assemblv 
Gandhi ji asked his hosts and the other guests about the 

ttr “ h \ d hithert0 h3d - He learnt from 4™ 
that one of their best attorneys, one Mr. Escombe once 

wanted to defeat his rival candidate at the elections and 
so he persuaded all the Indians to register themselves 
as voteis and vote for him. They did so and never 
knew the value of the franchise— which was proved by 

thh tha V 10 S e ° f the g ‘ uests assembled knew any- 
ng about the Bill mentioned in the newspaper. But 
Gcindhiji told them that, if the Bill was passed and be 
came Jaw, it would make the lot of IndNns in Natai 
extremely difficult and that it would strS“ 

suo-o-ested'thtr-fr 1 J hereupon one °f the guests 
Ut, fe ested that, if Gandhiji cancelled his passao- e and 

stayed a month longer, they would all fight against the 

i un ei his leadership. The suggestion was takpn „n ,f 
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merafd” and gave their joyful consent. Thus, as 
Gandhijl says, the farewell party was turned into a 
working committee, and Gandhijl began the campaign. 
A meeting was soon held in Abdulla Sheth’s house under 
the presidentship of the foremost leader of the Indian 
community in Natal at that time — Sheth Ha j I -Muham- 
mad. It was there formally resolved that opposition 
should be offered to the Franchise Bill and volunteers 
were enrolled. A wave of enthusiasm passed over the 
whole community and all distinctions of high and low, 
rich and poor, master and servant, were forgotten! 
Hindus, Muslims, Parsis, Christians— all joined together 
as the common children of Mother India under the 
leadership of Gandhijl. 

Meanwhile the Bill had already made progress and 
was about to pass its second reading. The very fact 
that Indians had hitherto offered no opposition to it was 
urged as proof that they were unfit for the franchise 
Gandhijl now despatched a telegram to the Speaker of 
the Assembly to postpone further discussion, pendin°- 
a petition to be presented to the Assembly, and another 
telegram to the Premier. The Speaker replied that the 
discussion would be postponed for two days. Encouraged 
by this Gandhijl got five copies of the petition prepared 
and asked the volunteers to get as many signatures to 
the petition as possible. They worked night and day 
as the time was short. The carriages of the rich mem 
chants were placed at the disposal of the volunteers, and 
the petition was at last despatched, and copies were sent 
-o the Press. A favourable impression was created in 
me Assembly, and the Press also made favourable com- 
merits. However, the Bill was passed. 

. G f dhi P Proposed that a monster petition 

should be submitted to Lord Ripon, who was at that 
tune the Secretary of State for the Colonies. He worked 
haid, read all the available literature on the subject and 
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prepared the petition. He argued that it was both a 
matter of principle and of expediency to allow Indians 
to retain their franchise. And he made the volunteers 
collect ten thousand signatures in a fortnight from the 
whole province of Natal, and despatched the petition. 
A thousand copies of it were printed for circulation and 
distribution, not only in Natal but also in India. Thus, 
for the first time, the Indian public came to know of 
the condition of their countrymen in Natal. As it was 
now impossible for Gandhiji to leave Natal, he was re- 
quested by the community to remain there permanently 
and guide them. They were prepared to allow him a 
decent sum from the public funds for setting up an 
establishment of his own. But Gandhiji would not ac- 
cept any payment for public work, and so he suggested 
that, if they gave him a part of their private legal work, 
he would stay in Durban and set up practice. They all 
jumped at the idea, and twenty merchants at once came 
forward and gave him retainers for one year for their 
legal work. 


VIII 

Thus Gandhiji who went to South Africa on profes- 
sional business for a year had to decide to settle in Natal 
and practise as a lawyer. He therefore applied for 
admission as an advocate of the Supreme Court. But 
the Law Society of Natal opposed the application on the 
ground that, when the regulations regarding the admis- 
sion of advocates were framed, they could not have con- 
templated the possibility of a coloured man applying for 
admission, and engaged a distinguished lawyer to sup- 
port their opposition. The Chief Justice, however, ruled 
■out the opposition, saying that the law made no distinc- 
tion between white and coloured people. Gandhiji was 
;ly sworn in. 

e as a lawyer was only a subordinate 





Lauun was necessary. j\na lor this purpose a, perma- 
nent organization was needed. So the temporary com- 
mittee which had sent up the petitions to the Natal 
Assembly and to the Secretary of State was now placed 
on a permanent footing. And, in a happy moment of 
inspiration, Gandhiji recommended that the organization 
should be called “ The Natal Indian Congress ”, so that 
the Indians in the colonies might feel the relationship of 
their body to the Indian National Congress in the 
motherland. Thus the Natal Indian Congress came 
into being - on the 22nd May, 1894, with Gandhiji as 
secretary and Sheth Haji Muhammad as president. The 
first task of the Congress was to strengthen itself by 
canvassing for membership. This was easily done, for 
many men came forward with enthusiasm to do this 
work. Members were enlisted even from remote vil- 
lages and subscriptions collected. Gandhiji kept strict 
accounts to the very pie, gave receipts for all payments, 
and slowly educated the infant organization in methods 
of public work. The next task was to do propaganda, 
not only among Indians but also among the English in 
South Africa and England and among all classes in 
India. With this purpose Gandhiji wrote two pamph- 
l f*T one called An Appeal to Every Briton in Soutih 
Africa on the general condition of Natal Indians and 
another called The Indian Franchise — An Appeal on the 
franchise question. These contained a clear statement 
of facts supported by evidence and were widelv circn- 
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life of the latter, lectures were delivered and suggestion* 
made at the Congress meeting's on such subjects as 
personal hygiene and domestic sanitation, and welhto-dn 
merchants were exhorted to have separate buildings for 
their business and their residence and to live in a stvM 
befitting- their position. Moreover, under the auspices 
oi the Congress, an Association called “The Na^i 
Indian Educational Institution ” was formed for the 
benefit of the children of the ex-indentured labourers 
boin m Natal. It was a sort of debating society with 
a library attached. Its object was to bring together free 
Indians and colonial-born young Indians and make 
them feel that they were all kith and kin. 

The indentured labourers alone were still outside 
the pale of the Congress. They could not come in 
becaus' they could not afford to pay the subscription 
which was a minimum of five shillings a, month or -f { 
per annum. But the Congress tried to win their attach- 
ment by serving them. One day when an indentured 
labourei came to Gandhiji trembling and weeping with 
a bleeding mouth and two of his front teeth knocked off 
asa resuk of the heavy blows given by his employer’ 
Gandhiji sent him to a doctor, got him a certificate and 

Then 1 ? 1111 u A ma § dstrate and submitted his affidavit 
hen he called on the employer, told him he had no in 

leaseAhe labo Ceedi ? g bUt asked him to re ~ 

lease the labourer from his indenture. The employer 

pLtr y f agr t u d i tC l Cl0 S ° Gandhi J r found another em- 

P pyer for the labourer. This case reached the ears of 
all indentured labourers, and they began to pour into the 
mngress office to ventilate their grievances and hard- 

2!’ for a ^ la f the y had found a friend who could svm- 
pathize with them and help them. When Gandhiji was 

Jf C e aCtlvitieS ’ the £ Iad news came from 
rrancmse Bill on the ground that 
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the British Empire could not agree to the establishment 
of a colour bar in legislation. 

The Natal Government, undeterred by this defeat, 
proceeded to secure their object, as we shall see, by in- 
direct means. Meanwhile they proposed that, if a 
labourer, on the expiry of his period of indenture, should 
stay in the colony, he should either renew his indenture 
or pay an annual tax of £ 25. And they sent a deputa- 
tion to get the consent of the Government of India to 
this proposal. Lord Elgin, who was then the Viceroy, 
disapproved of the £ 25 tax, but agreed to a poll tax of 
£ 3. This iniquitous impost meant that, if a labourer 
had a wife and two children above thirteen years of age, 
he had to pay a tax of 4 by 3 or £ 12 per minimi. The 
Natal Congress offered resistance to the measure, but 
in vain. 
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without halting at Bombay. He spent a month there 
writing a pamphlet on the situation in South Africa 
purposefy using more moderate language than tW 

in Nataf Te^ th “ the , tW ° pamphlets ™ hkh he wrote 
m Natal. Ten thousand copies of this pamphlet were 

printed and sent to all the papers and the leaders of all 

paities m India. As the pamphlet had a green cover 

it afterwards came to be known as the Green plnM? 

Every important newspaper commented on it rf 
Pioneer was the first in . on rt - The 

marv nf thL m. V d 0 m an edlt onal, and a sum- 
n aiy of this editorial was cabled by Reuter to England 

London t^Nataf 1,** 7™* W “ 

Meanwtate Pl f gUe broke out “ Bombay and there 

Ws stv ces to the Iff “ als °' G “ dbi J> ^ 

appoS to °a£ th 17 “ he Was put on a com ““« 
nit 0 • tak , e the nec essary measures of sanitation 

S&ssrt ? ad 10 in r ct the gua «- s “ 

ouchables But no member of the committee excent 

was the" fct a t C “ m n“ y - ? Sndhiji t0 the quarters. It 
agreeable surprise s “ cb a <<»lity and, to his 

^Pt both !Z: S :±nZV ht ^ *“ a " d 

appoteef' S for m to C f 1 ^ S “ ved als ° °" *e Committee 
ppomten lor the celebration of Oueen Victoria’* 

ss 

meeting* the o-reat- 1 ao x w j*f. occa sion for his 
provinces \u i 1 d rs P f pubIlc opinion in the several 

coptes of the Green Pamphlet, which had run 
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into a second edition, sold “ like hot cakes ”. But his 
experience in Calcutta was not encouraging. While the 
editors of the Anglo-Indian papers — the Statesman and 
the Englishman — realized the importance of the question, 
the editors of the Indian papers were apathetic. How- 
ever, with the help of Babu Surendranath Banerjl, ‘ 
idol of Bengal ’ and of Mr. Saunders, the editor of 
Englishman , Gandhi j I was hoping to hold a 
meeting, when he received a cable from Natal — “ Parlia- 
ment opens January, return soon ”. So he had to leave 
Calcutta abruptly and go to Bombay, from where he 
sailed with his wife and children in the beginning of 
December, 1896 in the steamship C our land, which had 
just been purchased by Abdulla Sheth. At the same 
time another ship Naderi also left Bombay for Durban. 
The total number of passengers in the two ships — both 
run by Dada Abdulla & Co. — was about eight hundred, 
most of whom were old residents of South Africa 
now returning to the Transvaal or Natal after a visit 
to India. ' CA/'A - : Av. A 


Meanwhile an agitation had been set on foot againsi 
Gandhi jl among the Europeans in Natal. They had 
heard exaggerated reports of Gandhiji’s speeches in 
India through Reuter’s telegrams and thought he had 
exposed them to the scorn of the world. As a matter 
of fact, he had, as we have seen, used stronger 
in the pamphlets he wrote while he was in Natal 
in the Green Pamphlet he wrote in India. But 
never cared to read what he wrote in Natal, while 
eagerly read Reuter’s telegrams. And so, when 
heard he was coming back with eight hundred Indians 
on board two ships, they imagined he was coming tc 
flood Natal with Indians and were roused to a fury of 
anger and violence. Meetings were held and resolutions 
passed that the passengers in these shins 
allowed to land, but be 
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The two ships, after weathering a dangerous 
the ocean on their way, reached Durban 
December, 1896 to encounter another kind 
the port. The Government of Natal 
ships in quarantine for the 
of twenty- three days, and thr 
on the passengers that, if they triedY V *'~“ 
all be thrown into the sea, but that, if they 
even their passage money would be " 


storm in 
on the 18th 
°f storm in 
. illegally put the 
unconscionably long' period 
eatening notices were served 
1 ^ tend, they would 
. ' ' / went back, 

niUSl ox tne passengers belono-ed totS t* 0 "' But 
Natal a K , they flatty r=*, s ° b 

After ship, 

ments, the pretence of quarantine I mduce - 

ships were permitted to enter the harbour anchh ^ ^ 
gets landed. Word had been T l ' passen ~ 
Escornhe aa . en sent to Gandhi ji by Mr 

r-scombe, who was one of the members of thi , • 
and who had „ . icmoei s ot the cabinet 

agitation, that his life £££ 

L T ht “ ;the 

not desiraHe that he sh n" S! “ d *° him it was 
andpropo7e d t :o S o ‘r- ^ 

his Wife and children P ?i™’ So Gandhl J I sent away 
Mr Rustomifshnn f 7 m a carria S e to his friend 
some youne fJlln But as ? oon a * he himself landed 
"Gandhi, Gandhi ” I eCOgnized him *nd shouted, 
seoarated T -u*. '<• Boon a m °h collected, forcibly 

1 ”th £e” “ d be? “ *° P* 

snatrhed Y’ hnckbats and rotten eggs. Thev 

“,hThdd oVt7 ban , and kkked He f aSe d 

take breath. But thev T "T ° £ 3 house t0 stand and 
nued battering him T," n ° rest ’ as they conti ~ 

of the SuoerintenrW t Mrs ' Alexan der, the wife 

by, and she came to h' ° ° 1CC ’ h a PP ene d to he passing 

came to his rescue and spread her parasol over 
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him and stood between him and the crowd. The crowd 
found it difficult to injure him, without at the same 
time injuring the lady. So their fury was checked a 
little. Meanwhile an Indian youth who had witnessed 
the scene ran and informed the police. And the 
Superintendent sent a posse of constables to escort him 
safely to his destination. The police station was on the 
way, and the Superintendent advised GandhijI to take 
refuge there. But GandhijI declined the offer and went 
to Rustomji’s house escorted by the police. While he 
was having his bruises and wounds attended to in the 
house by a doctor, a mob of whites gathered round the 
house, shouted and yelled that, if Gandhi was not handed 
over to them to be burnt, they would burn down the 
house. When the Superintendent of Police came to 
know this, he joined the crowd with a number of 
detectives, stood on a bench at the gate and began to 
talk to the crowd and keep them in good humour, while 
he sent word inside that, if GandhijI wanted to save his 
friend’s house and all those in it, he should make good 
his escape through the crowd disguising himself as an 
Indian constable and reach the corner of the street* where 
a carriage was waiting to take him to the police station. 
It was a desperate game, but it had to be played, and it 
was played. When the Superintendent knew that 
GandhijI had reached the police station, he left off sing- 
ing and asked the crowd seriously what they wanted. 
They yelled again that they wanted Gandhi, so that 
they might take him and burn him because he had vilified 
them in India and wanted to flood Natal with Indians. 
Then he gently told them that Gandhi was not in the 
house, as he had just passed through them and reached 
a place of safety. They laughed at this and said they 
would not believe it. Then the Superintendent made 
a sporting offer that they might appoint a small com- 
mittee among themselves to go and search the house and 


428 


THE RENAISSANCE OF HINDUISM 


that, if the committee found no Gandhi inside, they; 
should all disperse peacefully without injuring anybody. 
They agreed. A committee was appointed. The house 
was searched through and through. The result of the- 
search was reported to the crowd. They were greatly 
disappointed. But they kept their word and dispersed' 
peacefully. This was on the 13th January 1897. 

When Mr. Joseph Chamberlain, the Secretary of 
State for the Colonies, heard of this incident, he cabled 
to the Natal Government to prosecute the assailants of 
Gandhi. So Mr. Escombe, who had warned GandhijI 
not to get down from his ship before dark, now came 
and asked him whether he could recognize any of his 
assailants and said that, if he could, they would be 
arrested and prosecuted. But GandhijI declined to- 
prosecute anybody, though he could recognize some men 
in the mob, as the mistake was not the men’s, but that 
of the leaders like Mr. Escombe himself, who had misled 
them by their agitation and speeches. Thereupon Mr. 
Escombe asked him to give it in writing that he did not 
want to prosecute anybody so that the Government 
might cable his statement to Mr. Chamberlain. GandhijI 
at once took a sheet of paper and wrote out his statement 
and gave it to him. 

Meanwhile the papers published the interview which 
GandhijI had given to the representative of the Natal 
Advertiser on the morning on which the ships were per- 
mitted to enter the harbour. In this interview he suc- 
cessfully met all the charges levelled against him, gave 
the interviewer copies of the speeches he made in India, 
and pointed out that he said nothing there which he had 
not said in stronger language in Natal itself. He fur- 
ther showed him that he had absolutely no hand in 
bringing those eight hundred passengers to Natal. Most 
of them belonged to the Transvaal and Natal and they 
were coming back home after a stay in India. All these 
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facts, as well as the fact that Gandhi j I declined to prose- 
cute anybody, eased the situation. The press declared 
that Gandhi jl was innocent, 1 and the better class of 
Europeans were ashamed. 

X 

_ Though these incidents enhanced the prestige of the 
Indian community, they by no means lessened the 
prejudice against it. Two bills were now passed by the 
Natal Legislature — one imposing severe restrictions on 
Indian Trade and another on Indian immigration. By 
the former, no one could trade without a license, and in 
practice licenses were freely granted to Europeans, but 
■only with the greatest difficulty to Indians. By the 
latter, only such immigrants as were able to pass an 
education test in an European language could enter the 
colony. Gandhijx organized opposition against these 
bills and appealed again to the Secretary of State for 
the Colonies. But it was all in vain. The bills became 
law. 

Public work thus absorbed most of Gandhiji’s time, 
though he had also his professional work to attend to. 
Fortunately, most of his professional work was chamber 
work consisting of conveyancing and arbitration. So 
he had time to strengthen the Natal Indian Congress by 
appealing for membership and funds. He was able to 
secure for it a permanent fund of Rs. 5000, with which 
he purchased a piece of property which brought the 

l 1 . The Natal Mercury changed its angry tone and said, “Mr. Gandhi 
■on his part, and on behalf of his countrymen, has done nothing that he 
is not entitled to do, and from his point of view, the principle he is 
working for is an honourable and legitimate one. He is within his rights 
and so long as he acts honestly and in a straightforward manner he 
cannot be blamed or interfered with. So far as we know, he has always 
•done so, and his latest pamphlet, we cannot honestly say, is an unfair 
statement of the case from his point of view, Reuter’s cable is a gross 
'exaggeration of Mr. Gandhi’s statement,” Quoted in Hoke’s ikf K 
<Gandhi. ■ /M'T 
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institution sufficient rent to meet its current expenditure. 
He tried to strengthen the bonds between the Indians 
in Natal and their motherland. He felt that it was 
their duty to help the motherland in times of distress, 
and was able to induce them to send handsome contri- 
butions to India for famine relief in 1897 and 1899. He 
also established contacts with the British Committee of 
the Indian National Congress in England. He wrote- 
weekly letters on the situation in South Africa to 
Dadbabhlai Naoroji, the grand old man of India residing 
in England, and took his advice on the contacts to be 
made with those interested in Indian affairs, men like 
Sir William Wedderburne, Sir W. W. Hunter and Sir 
M. Bhownagree, who were all very helpful. He also 
sent his colleague, Mansukhlal Nazar, in deputation to 
England on behalf of the Indian community to explain 
the situation in detail. The result of all this activity 
on Gandhiji’s part was that the question of overseas 
Indians became one of first-rate importance in the eyes 
of the British Government. 

While carrying on this public work, Gandhiji was 
slowly revolutionizing his private life. A passion 
for simplicity of life and service to others 
took hold of him. He cut down the expenditure of his 
household, became his own barber and washerman, made 
himself an expert in laundry work, and taught his 
children at home without sending them to any school. 
He volunteered to become a compounder and nurse in a 
charitable hospital and gave two hours of his time in 
the morning to this work. It was again at this time 
that he began seriously to think of brahma, carya, that 
is, of living a life of sexual abstinence, though married. 
He tells us that it was his friend Rayachandbhai that 
sethis thoughts in this direction. The poet had suggested 
that deep attachment between husband and wife through 
mutual love and service, without any lustful contacts,. 



MAHATMA GANDHI IN SOUTH AFRICA. 431 


was an ideal relationship to be aimed at. Gandhi j I now 
began to make persistent efforts to realize this ideal — - 
efforts which culminated later in the vow of brahma- 
carya which he took in 1906. It was as aids to a life 
of brahmacarya that he began to make those experiments 
in dietetics and fasting, which form so large a part of 
his private life and personal religion. 


terms of the Conference at Vereeniging. This war cost 
the British nation more than 20,000 men. It is curious 
that one of the causes of the war alleged by the British 
was the treatment accorded to Indians by the Boers, 
and yet Indians suffered more when the Boer Republics 
became British crown colonies, as a result of this war. 
The Indians of South Africa were placed in a dilemma 
when the war broke out. Were they to aid the British 
or not? But GandhijI had no doubts on the point. In 
those days he believed that the British empire was on the 
whole an instrument for good and that Indians, who 
had all along been pleading in their petitions for their 
rights in South Africa as the subjects of that empire, 
should throw in their lot with the British. Here was 
a golden opportunity to show that they were as eager 
to shoulder the responsibilities of British citizenship as 
to claim its rights. Indians were no doubt treated as 
thehelots of the empire, but so far they had been trying 
to better their position while remaining in the empire. 
At any rate, that was the policy of the political leaders 
in India. The Natal Indian Congress should follow the 
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same policy as the Indian National Congress. So, under 
the guidance and leadership of Gandhi ji, a large number 
of Indians got themselves trained in ambulance work and 
offered their services. But the Government rejected 
their offer. Meanwhile the Boers advanced in great 
numbers and the British suffered reverses. There were 
heaps of wounded to be taken care of, and Indians were 
continually renewing their offer of help. At last the 
Government gave sanction for the formation of a,n 
Ambulance corps. Accordingly, a large and splendid 
corps of nearly eleven thousand men — both indentured 
and free Indians — was formed and sent from Durban 
to the front. It acquitted itself well carrying the 
wounded on stretchers and marching sometimes twenty 
to twenty-five miles a day. At first its work was out- 
side the firing line, but later it was also allowed to work 
within the range of fire. It had the honour of carrying 
the body of Lieutenant Roberts, the son of Lord Roberts, 
the Commander-in-chief, from the field. The work of 
the Indians was much applauded, and their prestige in- 
creased as a result of this sacrifice. General Buller 
mentioned the corps in his despatches and the leaders 
were awarded the War Medal. After six weeks’ ser- " 
vice, the Indian corps as well as the European corps 
was disbanded, though the war continued long after- 
wards. The members of the corps were always pre- 
pared to rejoin, and the Government promised to utilize 
their services, if operations on a large scale were neces- 
sary. But by 1900 the most important phase of the war 
was over. Only guerilla warfare was continued after- 
wards. 

After GandhijI was relieved from his war duty, he 
wanted to return to India. He thought his work in 
South Africa was over and felt that he should go back 
and do some public work in India, as he saw there were 
capable men in South Africa who could carry on his 
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work. His countrymen, however, before letting him go, 
made him promise that he would come back, if any un- 
expected situation arose. And they loaded him with 
costly presents at the farewell meetings they arranged 
for him. But Gandhiji’ s principle was not to accept 
any remuneration for public service. So he returned 
all the gifts and the costly jewels presented to Mrs. 
Gandhi, deposited them with a bank and constituted them 
into a trust to be used for the service of the comm uni ty. 


Gandhiji reached home towards the end of 1901 in 
time to attend the Congress session of that year at Cal- 
cutta under the presidentship of Dinshaw Wacha. It was 
his first experience of the Congress. The Congress in 
those days was a three days’ show, during which mostly 
overworked lawyers, who had very little time to spare for 
public work, assembled in some city, passed a number 
of resolutions, all unanimously, listened to wordy ora- 
tors and returned home to attend to their own business. 
Gandhiji saw the perfunctory nature of the whole show, 
the inexperience of the volunteers and the shocking in- 
sanitation of the Congress camp. He offered his ser- 
vices as a volunteer 1 and assisted the Secretary of the 
Congress in disposing of his correspondence. 

After the Congress was over, he stayed in Calcutta 
for a month with Gokhale. He had made the acquaint- 
ance of Gokhale during his visit to India in 1896, and 
a feeling of sacred affection grew up between the two. 
Gandhiji always looked up to Gokhale as to his elder 
brother, and Gokhale saw the immense possibilities latent 
in Gandhiji and loved and cherished him as his own 
younger brother. These happy relations continued till 
the death of the elder statesman. During the month 

1 Incidentally he made the other volunteers stare, when he gave them 
m object-lesson by taking a broom and cleaning a latrine. 
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that he stayed in Calcutta, Gandhij! met many notable 
men and women of the day and paid a flying 1 visit to 
'Burma. He then took leave of Gokhale and went back 
to Rajkot, travelling third class and stopping on the way 
at Benares, where he bathed in the Ganges in the proper 
orthodox manner and visited the temple of Visvanath. 
After staying in Rajkot for a short time, he was induced 
by his friends to set up practice in Bombay. He took 
up a house in Bombay, and was settling down to his 
profession, when he received an unexpected cable from 
bouth Africa — “ Chamberlain expected here. Please 
return immediately.” He remembered his promise and 
started at once, leaving his wife and children in Bombay. 

When he reached Durban, he was amazed to hear 
of the state of things in the Transvaal after the war. 
the hopes which the Indians in South Africa had enter- 
tained that, when the Transvaal came under the British 
flag, all their disabilities would be removed were dashed 
to the ground. Nobody could now enter the Transvaal 
without a permit. But, while an European got a permit 
for the mere asking, an Indian found it extremely diffi- 
cult to get one. And a new engine of oppression called 
the Asiatic Department was created to deal with Indians. 

I his Department was manned by English adventurers 
who had come with the armies from India and Ceylon. 
They were unsympathetic and insolent, and some of 
them were also corrupt. To justify their own existence 
they tightened all the old restrictions and anti-Asiatic 
laws and devised new ones. Though Gandhiji travelled 
all the way from India to represent the grievances of 
fee Transvaal Indians to Mr. Chamberlain, the Asiatic 
Department excluded him from the deputation that had 
to wait on the minister on the ground that he was an out- 
sider ^and that he had already met Mr. Chamberlain in 
-Natal. He saw that Chamberlain could do nothing, as 
he was more anxious to humour the Europeans than to 
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Bee that justice was done to Indians. The prospect was 
dark and so Gandhi j I decided to stay in South Africa 
till the clouds dispersed. As before, he wanted to main- 
tain himself by legal practice and do what service he 
could to his countrymen in the Transvaal. He soon en- 
rolled himself as an attorney of the Supreme Court and 
opened an office in Johannesburg, as this town contained 
the largest number of Indians, and began to direct the 
activities of the Transvaal British Indian Association. 
He first collected evidence against the corrupt officials 
of the Asiatic Department and saw the Superintendent 
of Police. The offenders were prosecuted and, though 
the evidence against them was clear and one of them 
had absconded and was brought back, the white jury 
pronounced them “ not guilty.” The Department, how- 
ever, dismissed them. Gandhi j I now settled down to 
work in Johannesburg in 1903, as he had settled down 
to work in Durban in 1893. 

XIII 

The next four years, 1903-1906, form the most im- 
portant period in the life of GandhijI. They were the 
years during which he took the most far-reaching deci- 
sions of his life. The moral and religious forces that 
had been shaping his inner life reached their culminating 
point in this period. The philosophy of life which he 
applied afterwards to various political, economic, edu- 
cational and social questions in South Africa and India 
took its final form and became crystal clear to his own 
mind during these years. The great Satyagraha move- 
ment, of which he is the author, may be said to have 
had its birth in the speech which he gave on the 11th 
September 1906 in Johannesburg to his countrymen. But 
both in his private life and in his public life he had been 
taking steps for some time which led him finally to 
Satyagraha, 
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The first step was his intense study of the Bhagavad- 
Gita which from 1903 became his infallible guide m 
conduct Just as ten years before, his religious sense 
was kept alive by his contact with his Christian friends 
m Pretoria, now it was exercised by his contact with 
his Theosophist friends. It is in their company that he 
read Patanjah's Yoga-Sutras and the Bhagavad-Gm in 
he original. These two books gripped his mind, and he 
wanted to put into practice the Gita teaching— -that one 
should be m the world, but not of it. He wanted to 
p ^ c ^. a P‘ a p 9mha (not hawing any possessions) and 

X!?? ( t f r ng aU as equaIs >- So he deliberately 
a lowed bs Life Insurance policy to lapse and wrote to 

his brother him all his savings up to that moment 

telling him that all his future savings, if any would 
be utilized for the benefit of the community 

iounST nT? J ep Was * e Imnchi w o£ a weekly 
journal called Indian opinion in 1904, financed hv him 

thefnZ lr dl - ted n 7 ^ ItS ° hjeCt was to ^ucate 
the Indian public m all matters affecting the welfare of 

the community and to ventilate their grievances. Later 

it became the organ of the Satyagraha movement. There- 

ore, along with Young India, Namjivan and Hariian of 

latei years, Indian Opinion has come to be intimately 

associated with Gandhi jFs life and teachings. 

The third step was the work that Gandhiil did in 
connection with the Black Plague which broke out among 
the Negroes working in one of the mines near Johannes 
■ urg and spread to the “ location ” where the Indian 
poor lived, totally neglected by the Municipality. This 
plague was a pneumonic plague more terrible and fatal 

bubonic. variety. Gandhiji and his office staff 
rut 6 ? tl f- r 1 1Ve ? 1 j attendm £ upon and nursing the poor 
to theTr rdtr Indl “ S “ U the Munici P ali ‘y came tardily 

The tourth step was the founding of the Phoenix 
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to a column of mounted infantry whom they had to 
follow on foot with stretchers on their shoulders, and 
twice or thrice they had to march forty miles a day. 
And wherever they went they did good work carrying 
the uncared-for Negro wounded to the camp . 1 

It was while he was thus marching as a stretcher- 
bearer in the solemn solitudes of hills and dales, where 
the crude hamlets of the Zulus lay scattered, that 
Gandhi ji fell into deep thought and made up his mind 
to take a vow of brahmacarya or sexual abstinence for 
life. This may be considered his sixth step. The actual 
vow came a few days later after the corps was disbanded. 

In taking all these steps, Gandhiji was unconsciously 
preparing himself for Satyagraha, the mission of his 
life. He practically became a samnyasin, having taken 
the vows of poverty and chastity. He dedicated himself 
to the service of others and recognized the dignity of 
manual labour. No work was to be too low for him, 
nor no man. He loved scavenging and he rejoiced when 
the indentured labourers called him bhai or brother. 
And the most charming feature of his life at this time 
was the absence of all racial and religious distinctions 
in the people who gathered round him in Johannesburg 
and the Phoenix Settlement and in the work he gave 
them. Europeans, Hindus, Muslims, Parsis, Indian 

lie saw he will never divulge. I imagine it was not always creditable to 
British humanity. As a man of peace, hating the very thought of war, 
it was almost intolerable for him to be so closely in touch with this 
expedition. At times he doubted whether his position was right. No 
one besides his men, however, was prepared to do the work, and sheer 
pity for the sufferers forbade them to relinquish it. Not infrequently 
the condition of lashed men, who were placed in their charge, was 
appalling, the wounds filthy, their lives hanging in the balance.” Doke. 

1 “There is no perception of the immense distance which separates 
the Indian from the Kaffir in the scale of civilization. To the average 
Colonial they are all 'niggers' alike. But to those who think, this 
Ambulance Corps, tenderly ministering to the wounded or cruelly- 
lashed Zulus — with the son of an Indian Prime Minister at their head 
—is worthy of an artist's brush. Some day, perhaps, it will have its 
meed.” Doke. 



MAHATMA GANDHI IN SOUTH AFRICA. 439 


Christians, rich and poor, men and women, vied with one 
another in their love and loyalty to him, and he gives 
charming sketches of some of them in his Satyagraha 
in South Africa. And, above all, he had absolute trust 
in God, as seen in the amazing experiments in earth and 
water treatment he made at this time and the extent of 
self-suffering he would undergo for the vindication of 
a principle. 


XIV 


Meanwhile the Asiatic Department of the Transvaal 
Government was not idle. Mr. Lionel Curtis, who was 
on the staff of it, suggested that, as a first step in stopping- 
fresh Indian immigration, there should be effective 
registration of all the old Indian residents in South 
Africa with the photographs and the finger-prints of the 
men. The Indians of the Transvaal objected, and, as a 
result of negotiations, they agreed to renew the permits 
which had been given to them after the Transvaal came 
under British rule and to have the new form of per- 
mits only for fresh immigrants. By 1906 the re-regis- 
tration was completed and the Indians hoped that they 
would be left in peace. But that was not to be. Mr. 
Curtis was not satisfied that re-registration should be 
carried out by mere mutual understanding. He thought 
the measure should have the force of law behind it and 
the principle of discrimination based on colour be recog- 
nized for all time. The re-registration by mutual consent 
had only enhanced the prestige of the Indian community. 
He wanted to lower it and frighten the community into 
submission and thus give an object lesson to the other 
Dominions. Therefore he drafted an Asiatic Law 
Amendment Ordinance, which was duly published in the 
Transvaal Government Gazette before its introduction 
in the Legislative Council. At this time GandhijI was 
still serving with his corps in the Zululand. So letters 
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and telegrams were sent to him by Indians to return at 
once to Johannesburg. After the corps was disbanded, 
he came, and when he read the various sections of the 
draft Ordinance reeking with hatred to Indians, he 
shuddered. He saw that, if the Ordinance was passed 
and meekly accepted, it would spell “ absolute ruin for 
the Indians in South Africa.” It was better to die than 
to submit to such a law. Even the laws to which the 
indentured labourers were subject were a mere flea-bite 
compared to the drastic rules and penalties proposed for 
all free Indians, rich or poor, educated or uneducated. 
Gandhi j! thought the Ordinance could only be compared 
to some of the drastic laws directed against criminal 
tribes in India and would not suffer in comparison. 
Under its provisions even women and children had to- 
be registered. 

The next day a small meeting of the leading Indians- 
was held. Their feelings could be gauged from the fact 
that, when the various sections were explained by 
Gandhi j I, one of them burst out, “ If anyone came for- 
ward to demand a certificate from my wife, I would 
shoot him on the spot and take the consequences.” But 
Gandhi jfs aim in all such circumstances, as he put it a,t 
the time of the Jalianwallah Bagh massacre in India, is 
to convert the incandescent vapour of the anger of the- 
people into an incombustible rock. With this aim he- 
advised his countrymen to hold a public meeting. The 
meeting was held on the 11th September, 1906 and at- 
tended by delegates from various places in the Transvaal. 
The building was packed from floor to ceiling. There 
were assembled three thousand men. Abdul Gani, the' 
Chairman of the Transvaal British Indian Association 
apd one of the oldest and richest Indian residents of the 
Transvaal, presided. The fourth resolution on the- 
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all penalties attaching to such non-submission, was ex- 
plained by GandhijI and formally proposed, seconded 
and supported by several speakers. One of the speakers, 
Sheth Haji Habib, was deeply moved and said that the 
resolution should be passed with God as witness. This 
was tantamount to an oath. GandhijI was startled. He 
wondered whether the audience fully realized the impli- 
cations of the Sheth’s suggestion. So, with the permis- 
sion of the president, he again stood up and made a speech 
which will go down into history. He explained the 
consequences of taking a solemn oath, he announced that 
he himself was taking the oath and would not violate 
it, even if all others did and left him and he had to face 
the wrath of the Government alone, and asked every 
man in the hall to come to a decision for himself indi- 
vidually. Others also spoke to the same effect including 
the President. “ And at last all present, standing with 
upraised hands, took an oath with God as witness not to 
submit to the Ordinance if it became law.” Thus was 
Satyagraha born on the 11th September, 1906. 

Steps were soon taken to send a deputation to the 
Government and to acquaint them with the feelings of 
the Indian community on the proposed legislation and 
the pledges they had taken. The Colonial Secretary, 
Mr. Duncan, informed the deputation that the Govern- 
ment was going to be adamant on the main provisions 
of the Ordinance and that only some details might be 
modified in consideration of the feelings of Indians— 
the registration of women, for instance. The deputation 
withdrew, informing him that acquiescence in such cir- 
cumstances was out of the question. 

The Ordinance was duly passed by the Legislative 
Council practically as it was drafted; only the clause 
about the registration of women was deleted. As the 
Transvaal was now a crown colony, the measure passed 
by its legislature had to receive the roval assent- 
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it became law. The royal assent was not a mere forma- 
lity as in England and in the Dominions enjoying res- 
ponsible Government. The King, as advised by his 
cabinet of ministers, might withhold assent to a measure 
which was found to be in conflict with the spirit of the 
British Constitution. And the present measure, which 
Was based on a colour bar, was obviously one such. 
Therefore it was proposed to send a deputation to 
England to wait upon the Secretary of State for the Colo- 
nies and the Secretary of State for India and to acquaint 
them with the feelings of Indians and to tell them how 
they were prepared to resist the measure if it became 
law. Gandhiji and M. H. O. All, one of the members 
of the Transvaal British Indian Association, were ac- 
cordingly elected as representatives and sent to England. 

The deputation reached England, sought the help of 
Dadabhai NaorojI, Sir M. Bhownuggree and the British 
Committee of the Indian National Congress and waited 
on Lord Elgin, the Secretary of State for the Colo- 
nies, and Mr. Morley, the Secretary of State for India. 
Lord Elgin expressed his sympathy and promised to do 
all he could, though he referred to the difficulties in the 
way. After a stay of about six weeks, during which 
they were able to see a number of influential people in- 
terested in the question and organize a Committee called 
“The South African British Indian Committee” to watch 
over their interests, the deputation left England for 
South Africa. On their way home, they rejoiced to re- 
ceive a cable from England that Lord Elgin disallowed 
the Black Act, as Indians called it. But their joy was 
short-lived. For, on reaching Johannesburg, they came to 
know that Lord Elgin did not really play them fair, as he 
resorted to a subterfuge. No doubt he disallowed the 
measure, as it was a departure from the fundamental 
principles of the British empire. But he had previously 
assured the Agent for the Transvaal that, as responsible 
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government would be conferred in a few months on the 
crown colony, if an identical measure was again passed 
after that event and sent up for sanction, the royal assent 
would automatically be given to it. The Agent, of 
course, agreed to this excellent arrangement, which, in 
the eyes of the Indian deputation, was clearly a breach 
of faith. 

XV 

Responsible government was duly established in the 
Transvaal at the beginning of 1907. The new Govern- 
ment almost immediately passed the Asiatic Registra- 
tion Act, which was an exact replica of the original 
Ordinance. The measure was rushed through all its 
stages at a single sitting on the 21st March, 1907. The 
royal assent was duly received, and the Black Act became 
law, and Indians were required to register themselves 
under it before the 31st July. The community now be- 
came greatly agitated. A new association called the 
“ Passive Resistance Association ” was formed to carry 
on the fight. The word Satyagraha had not yet been 
coined to designate the struggle. But, as the movement 
progressed, Gandhi jl saw that the English term “ Pas- 
sive resistance” was misleading and did not correctly 
indicate the nature of the Indian movement. Passive 
resistance was supposed to be the weapon of the weak, 
who would use methods of violence, if and when they 
could use them. The term could not therefore be applied 
to the Indian movement, which had renounced all vio- 
lence in thought as well as deed and which aimed at 
conquering untruth by truth, hatred by love, and violence 
by non-violence. Gandhi ji therefore offered a prize in 
his journal Indian Opinion for the man who would invent 
the most suitable Indian expression in place of “Passive 
Resistance.” Maganial Gandhi was one of the compe- 
titors. He suggested the word “ Sadagraha ”, meaning 
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firmness in a good cause. GandhijI improved upon it 
of Truth § ' ed 11 mt ° Saty&graha or fi™s in the cause 

Meanwhile the fateful month of July was drawing 
to a close. Both sides were preparing for the fighf 
The Government opened permit offices and Indians be- 
gan to picket them. The police were called in on one 
S \ e ’ e number of volunteers began to swell on the 
other. Some European colonists sympathized with the 
movement, but a few Indians backed out of it and secretlv 

aued oT rf S ; , A "?««**'* 311 M™ 
capital of rif T day i° f the m0nth at Pret oria, the 
2“ fhS T It was an open air meeting 
?■!’; s held on the grounds of the Pretoria mosque 

tt^ TraTsvtT R tTT at ? nded ” d ,he Chai ™>n of 
the Iransvaal British Indian Association presided 

General Botha and General Smuts sent one of their offi- 

ceis to the meeting to admonish the leaders not to break 

“I s agamst \ stona bat be reasonable and 
suggest any minor changes they thought desirable in 
the regu ations to be framed under the Act. The Officer 
delivered his message and retired. The meeting con 

lia a «pre1s n ed 0 tte 0 f ,h r Speak f s ; Muhammad Kach hi- 

thundered tbhtis “iff ° f * he audience he 
tnundered with his right hand on his throat, “I swear 

in the name of God that I will be hanged, but I will not 

Th d i 1 r h 

wui uo likewise. This hero proved as gnnrl oo 

Tand dS iHsTs T* ° f ‘ he ba ‘“ a . - & end of 
over/ d d m8 ‘ f °" r yCarS after * e stru ggle was 

n „Jf US J f ly « one and A ”gnst came. The Asiatic 
Department, with all their attempts, were able to n* 

13 nnn V * h f nd I ed Jndians registered out of a totafof 
l^jOOO in the Tr 3 ,nsv 3 ?jl Qn 

to make arrests At Lf GoTernme ” t decided 
At first th ey warned some of the 
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leading men and fixed a time limit before which they 
must either register themselves under the Act or leave 
the country. Gandhijl, of course, was one of them. 
He did neither, and so he was arrested. In the very 
court in which he had so often appeared as counsel he 
had to enter the prisoner’s box and was sentenced to 
two months’ simple imprisonment and taken to Johannes- 
burg jail, This was his first experience of jail life. He 
was asked to put off his clothes and given jail dress 
which was very dirty. With pain and loathing he put 
it on and was taken to his cell in the Negro ward. 
Within one week, more than a hundred Satyagrahl pri- 
soners joined him, Every day the numbers increased, 
and the new-comers brought information about the pro- 
gress of the movement outside. After a fortnight came 
the news that some negotiations for a compromise were 
going on, and two or three days after, the editor of the 
i ransvml Leader , a daily paper, came to see Gandhijl 
with some terms of settlement approved of by General 
bmuts. The terms were that Indians should register 
voluntarily and not by compulsion and that, if a majority 
of them should do so, the Black Act would be repealed. 
Gandhijl and his fellow-prisoners, after making sure 
that the Black Act would be repealed under the condi- 
tions specified, agreed to the terms. Two days after- 
wards, the Superintendent of the Police came and took 
Gandhijl to Pretoria to meet General Smuts. The 
General told Gandhijl in this interview that he accepted 
the proposed terms and gave him an assurance that the 
Asiatic Act would be repealed as soon as most of the 
Indians had undergone voluntary registration. And he 
set the prisoner free on the spot, 

Gandhijl at once took train and reached Johannes- 
burg, and that very night a meeting was held at which 
he explained the terms of settlement. Though a few 
opposed it, a large majority approved of it as the best 
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under the circumstances. Those who opposed it were a 
party of Pathans who believed the rumour circulated by 
some interested persons that Gandhiji had taken £ 15,000 
from General Smuts and betrayed the community by 
agreeing to re-registration with finger-prints. One of 
them was so angry that he threatened to kill the man 
who took the lead in re-registration. But Gandhiji as- 
sured him that, according to the terms of the settlement, 
the giving of finger-prints was purely voluntary. One 
need not give them if one felt it to be against one’s con- 
science or honour. He himself, as the chief party res- 
ponsible for the settlement, would be the first to take a 
certificate with all the ten finger-prints. 

Within two or three days after this, the form of the 
new certificates was settled by the Registrar in consul- 
tation with Gandhiji and other leaders. And on the 
morning of 10th February 1908 Gandhiji set out to the 
Registration Office to be the first to register himself. 
On the way he was accosted by Mir Alam, the Pathan 
who had criticized him at the meeting, and was asked 
where he was going. Before Gandhiji could finish his 
reply, the Pathan struck him on his head with a heavy 
cudgel. Gandhiji at once fainted and fell down sense- 
less and the Pathan and his companions gave the pros- 
trate figure some blows and kicks, and, when Gandhiji’ s 
friends tried to ward them off, they were also attacked. 
Attracted by the noise, some European passers-by came 
to their rescue. Thereupon the Pathans fled, but they 
were pursued and caught by the Europeans and handed 
over to the police. 

After Gandhiji regained consciousness, he accepted 
the offer of his friend Mr. Doke, a British clergyman, 
and was taken to his house to be attended to by a doctor. 
Meanwhile the Registrar also arrived on the scene and 
Gandhiji requested him to bring the papers of registra- 
tion to him so that he might keep his promise that he 



MAHATMA GANDHI IN SOUTH AFRICA 


would be the first to register himself. After the officer 
went away to bring the papers, Gandhi ji sent a wire to 
the Attorney-General that he did not hold Mir Alam and 
others guilty of the assault and that, in any case, he did 
not wish to prosecute them and that they should be dis- 
charged for his sake. They were discharged, but were 
re-arrested, when the Europeans who had witnessed the 
scene protested and said that an assault committed on a 
public road could not be ignored. They were tried, and 
though Gandhi ji was not summoned as a witness, they 
were sentenced to three months’ hard labour on the evi- 
dence of the European witnesses. 

Gandhi ji remained with the Dokes for about ten 
days and was most affectionately looked after. For 
some time he was not allowed to speak, as the wound on 
his cheek and upper lip had to be stitched up and he had 
to be silent till the stitches were removed. But, as his 
hands were free, he asked for writing materials and 
wrote a note to the Chairman of the Indian Association 
and asked him to publish it. In this he urged that all 
Indians should get themselves registered as soon as pos- 
sible and that the accident that he was assaulted by a 
Muslim should not in any way affect the bond of friend- 
ship between Hindus and Muslims. 

When Gandhi ji was assaulted and wounded in 
Johannesburg, his wife and children were at the Phoenix 
Settlement. They had not the money to undertake a 
journey from there to Johannesburg. Therefore, as 
soon as he recovered, he went to see them. He stopped 
at Durban on the way and cleared up the misunderstand- 
ing about the agreement he had come to with General 
Smuts. . 

r ,. He ?- Iso wrote a lon g imaginary conversation in 
Indian Opinion disposing in detail of all the objec- 
tions raised by his opponents to the settlement he had 
effected. This cleared the air and almost all Indians 
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registered themselves voluntarily and fulfilled their part 
of the settlement. 


Now it remained for the Government to fulfil their 
part by repealing the Black Act. The whole community 
was expecting it. But General Smuts, far from repeal- 
ing the Act, took a fresh step forward. He retained 
the Act on the statute book and introduced into the legis- 
lature a Bill validating the voluntary registrations effect- 
ed subsequent to the date fixed by the Act and making 
further provision for the registration of Asiatics under 
the same Act. Gandhiji, who had risked his life in 
making his countrymen register themselves voluntarily, 
was simply astounded at this breach of faith. How 
could he face his community after this? What reply 
could he give to their taunts ? But face it he did. And, 
when they taunted him, he smiled. He then called a 
meeting of the Committee, explained the situation and 
counselled patience. He addressed a letter to General 
Smuts saying that his new Bill was a breach of the com- 
promise they had arrived at. But there was no reply. 
Gandhiji then saw Mr. Cartwright, the editor of the 
Transvaal Leader, who had acted as mediator, and com- 
plained to him. The honest editor was shocked at the 
turn of events and cried, “ Really I cannot understand 
this man at all. I perfectly remember that he promised 
to repeal the Asiatic Act.” Gandhiji also wrote articles 
in Indian Opinion under the heading “Foul Play”. 
But General Smuts remained unmoved. 

The community was now face to face with the 
question, what next? They eagerly scanned Indian 
Opinion week after week to see what their own General 

■ Id advise them to do. The advice came at last. If 
itiations failed, they should hold themselves in readi- 
ness to make a public bonfire of their registration certi- 



repealed in terms of the settlement, and if the Govern- 
ment’s decision to that effect is not communicated to 
the Indians before a specific date, the certificates collected 
by the Indians would be burnt and they would humbly 
but firmly take the consequences.” 

General Smuts called this letter an ultimatum sent to 
the Government by people who had no idea of its power. 
Many members of the Assembly reddened with rage, 
when they listened to the contents of this petition and 
enthusiastically passed the Bill. The ‘ultimatum’ was to 
expire on the same day as the Bill was to be passed. A 
public meeting was announced to be held two hours after 
the time limit, for the purpose of the ceremony of making 
a bonfire of the certificates. It was 16th August 1908. 
On the mosque ground of Johannesburg every inch of 
available place was filled by Indians of all classes. An 
iron cauldron of the largest size available in the market 
was brought and set up on a platform in 
for the burning of the certificates. As the mee ting 
about to commence, ; 
the Telegraph Office arrived on a 
from the Government announcing their inability to 
change their minds. The telegram was read to the 
audience, who received it with cheers, and then the meet- 
ing began. Gandhiji gave an account of the various 
stages of the negotiations that preceded their resolution 
to make a bonfire of their certificates and said, “ If there 
is any Indian who has handed his certificate to be burnt, 
but wants it to be returned, to him, let him step for- 
ward and have it . No one need be ashamed 

of getting his certificate back just now, as in doing so 


the grounds 
j was 

a volunteer who had been posted at 
cycle with a telegram. 
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he will be exhibiting a certain kind of courage. But ii 
would not only be shameful but also detrimental to the 
best interests of the community to get a copy of the certi- 
ficate afterwards.” 

During this speech the people cried, “ We do not 
want the certificates back. Burn them.” Mir Alam 
the Pathan who had assaulted GandhijI, was also at the 
meeting He acknowledged openly the wrong he had 
done and handed his original certificate to be burnt. He 
had never taken a voluntary certificate. Gandhi ji took 
hold of his hand, pressed it and assured him that he 
never harboured any resentment against him. 

The Committee had collected two thousand certifi- 
cates, which were now thrown into the cauldron, soaked 
n paraffin and set on fire. The whole assembly rose 
to their feet and continued cheering as the flames went 

Si t h S Tl ° f tHem W1 ° had withheld Aeir certificates 
till die last moment now rushed up and threw them into 
the burning cauldron. 

+ The struggle began again. The Satyagraha com- 
mittee decided to offer resistance to both the Black Act 
and the Transvaal Immigration Act, which was passed 
m the same year (1907), as both had the same end n 
View A party of men started from Natal, crossed the 
frontier and went into the Transvaal to get Zreslel 
They weie ariested and ordered by the magistrate to 
eave the Transvaal within seven days. They" disobeyed 
the order, were re-arrested and deported without trial 
They entered the Transvaal three days after and were 
sentenced to a fine of £ 50 or three months’ hard labour 

™ f in C °fui r r deCte U° g0 t0 jaiL The — St 

was now m full swing. There were arrests evervwhere 
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the hardships, but none ever gave in. Gandhi ji was also 
arrested and sentenced on the 25th February 1909 to 
three months’ hard labour. He was imprisoned along with 
seventy others, including his son, in Volksrust jail. The 
prisoners complained about food and so they were asked 
to cook their own food. Gandhi ji became the cook, for 
he alone could satisfy the claims of all his fellow-pri- 
soners for their respective shares in the rations. Seeing 
that his influence on the rest was great, the Government 
decided to separate him from them and transferred him 
to Pretoria on the 2nd March 1909 and confined him 
in a solitary cell reserved for dangerous criminals. He 
has given us a vivid account of his experiences on this 
occasion, how he had to accompany his warden to the 
railway station in pelting rain with his luggage on his 
head, how he was not allowed even to walk to and fro 
in his cell of ten feet by seven, how a warden would be 
watching him even when he was answering calls of na- 
ture, how his food was bad and how, when he had to 
be taken to the court as a witness, he was handcuffed 
and taken on foot. However, he served his term of 
three months and came out in May. 

When the jails became overcrowded with the Satya- 
grahl prisoners, the Government tried the method of 
deporting them. A large batch of prisoners was sent 
to India. These men suffered great hardships, as they 
were sent as deck passengers and had nothing to ea,t 
except what the Government chose to provide them with.. 
Many of them had never seen India before. They were 
born in South Africa and had their families and pro- 
perties there. But this method of deportation was given 
up when there was an outcry against its cruelty both in 
South Africa and in India. Then the policy of separat- 
ing the prisoners and giving them the harshest possible 
treatment, as in the case of GandhijI, was tried. For 
instance, in winter when the cold is bitter in the Trans- 
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-vaal, some of the prisoners were kept in a road-side 
eamp and taken out early in the morning to work on the 
road. Two brave lads, Nagappan and Narayana- 
swaml, fell victims to these hardships and lost their 
lives. Still the community did not falter. The firmer 
it stood the more cruel grew the Government. The 
treatment in one of the prisons was so harsh and in- 
sulting that the prisoners had to go on a hunger-strike 
for seven days before they were transferred to a better 
place of confinement. In course of time both parties 
became rather wearied. 

Meanwhile there was a movement in South Africa 
for the union of all the four colonies into one Dominion 
with Dominion Status, and a deputation of the British 
and the Boers was sent to England to lay their case be- 
fore the British Cabinet. Now the Indians, who were 
being suppressed in all these colonies, also resolved to 
send a deputation to represent their grievances. They 
chose as their representatives Gandhi ji, who had come 
out of prison, and Sheth Haji Habib, a W- 
established trader in the Transvaal and a man of wide 
experience. The representatives left South Africa for 
England on the 23rd June 1909. 

This second deputation, like the first, interviewed 
a large number of people who were interested in the 
Indian question and held discussions with them Lord 
Ampthill, a former Governor of Madras, was parti- 
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Jt WaS ° n his return v °yage to South Africa in 
1908-09 that Gandhiji wrote his famous book — Hind 
Sw&Tuj ot Indian Home Rule . It is in the form of a 
dialogue between the Editor and the Reader. The 
Editor is Gandhiji, and the Reader is a hypothetical 
Indian anarchist who would use methods of violence for 
driving the English out of India and achieving Swaraj. 
Gandhiji had met a number of such young Indians while 
he was in England and had discussions with them about 
Western civilization, the Indian political parties, the 
Indian National Congress and the movement for Swaraj 
or Home Rule. He embodied these discussions in the 
imaginary conversations in this book, which he wrote on 
board the ship. It is remarkable that this booklet writ- 
ten more than thirty years ago contains in a nutshell 
the whole Gandhian gospel. His insistence on Truth 
and Non-violence under all circumstances, his determined 
opposition to Western civilization and his views on 
machinery, on education, on law-courts and lawyers, on 
doctors and vivisection, on Hindu-Muslim Unity, on 
cow-protection, on Hindi as the common language of 
India with two scripts, on poverty and chastity, on the 
dignity of manual labour— all are there. The only ex- 
ception is the spinning-wheel, which he discovered only 
later in India. In this booklet, in opposition to mills 
and machinery, we have the hand-loom in place of the 
spinning-wheel. 
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had taken a vow to resist these Acts, declared it was 
impossible for him to accept those terms. Lord Ampt- 
hill thereupon said that he had nothing* but congratula- 
tions to offei to those who were so willing to suffer for 
a principle and carry on such a righteous struggle with 
such clean weapons. The representatives then took 
leave of their friends and left England. 
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This imaginary dialogue was written in Gujarati 
and was published in Indian Opinion after Gandhi j I 
reached South Africa. An English translation of it was 
sent to Tolstoy in April 1910 for his opinion. GandhijI 
had already opened correspondence with the great 
Russian writer when he was in London. And Tolstoy 
had written to him, “ I greet you fraternally and am 
glad to have intercourse with you.” Now again, on the 
receipt of the book, he wrote two letters to Gandhiii 
In the second letter he says : — 

The longer 1 live and especially now, when I vividly feel 
the nearness of death, I want to tell others what I feel particularly 

whtA- and ,r^ t0 « m . d 1S ° f great im P ortan ce, namely, that 
hich is called Passive Resistance, but which is in reality nothing 

else than the teaching of love uncorrupted by false interpretation! 

V A 7.!. aw (of L°ve) was proclaimed by all — by the Indian 

fthfnk n 0 T eSe ’ HSbreW ’ G , reek and R ° man sages oi the world. 

. th ? this Lew tos most clearly expressed by the Christ who 

plainly said that in this only is all the law and the prophets’.” 1 

Gandhiji’s Hind Swaraj is one of the seminal books 
ot the world. Its aim is not to present us with a cut 
and dried scheme of political action, but to set forth in 
unqualified language a noble and powerful ideal which 
runs counter to all our conventional . notions, as, for 
instance, m the following statement : 

„ . * orce of arms is powerless when matched 
against the force of love or the soul.” 2 

Or take the following passage : — 

our navh tir ^ S ° mUSt India be ' We must own 

then ^ jar spIendour ’ and 

Editor . \ou have drawn the picture well Tn efFerr p- 

would make India English a„7 u - f * IS ° Say ' >' ou 
nngnsh. And when it becomes English, it 

«ighty-two?^ Stat6d that ToIstoy died in the same year (1910), aged 
2 Hind SwaraL - - - 
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will be called not Hindustan but Englistan. This is not the 
Swaraj that I want.” 1 . ' 


As the deputation led by GandhijI came back 
empty-handed, the struggle had to be carried on indefi- 
nitely. Till now, the families of the Satyagrahls who 
had gone to jail were maintained by monthly allowances 
in cash according to their needs and status. GandhijI 
saw that the system was expensive and unsatisfactory 
and might result in fraud or injustice. The only solution 
for the difficulty was to keep all the families in one place 
as members of a co-operative commonwealth. A great 
saving in public funds could thus be effected and there 
were the additional advantages of training them to a 
life of simplicity and bringing together a number of 
people coming from different provinces in India and pro- 
fessing different religions. But where was the place? 
Cities were out of the question, for they would be too 
expensive. There was, of course, the Phoenix Settle- 
ment, where already there were some families, including 
Gandhijfs, working on co-operative lines. But it was 
in Natal and three hundred miles away from Johannes- 
burg, and the journey required thirty hours. So, a place 
in the Transvaal, and as near to Johannesburg as pos- 
sible, was required. Fortunately Mr. Kallenbach, a 
friend of GandhijI and one of the heroes of the Satya- 
graha campaign, had a big farm of eleven hundred acres 
containing a thousand fruit-bearing trees and a small 
bungalow, only twenty-one miles from Johannesburg 
and one mile from Lawley, the nearest railway station. 
Kallenbach was a German, an architect by profession and 
a man after GandhijI’s own heart. He lent the use of 



456 THE RENAISSANCE OF HINDUISM 

this farm and accommodate the families. This is the 
famous Tolstoy Farm, where Gandhiji had ample oppor- 
tunities for three years of experimenting- with all his 
ideas on dietetics, cooking, education, moral and religious 
training, household remedies, sanitation, scavenging- etc 
not to speak of the principles of Satyagraha-fruth and 
Non-violence. In the words of Gandhiji, “ Tolstoy Farm 

for rtf fi° b& i a Centr - 6 of „ spirituaI Purification and penance 
he final campaign/’ 1 The campaign was organized 
afresh on a large scale in 1913. * a 

Meanwhile one great and important event took place 

visit - Gtadhiji had bee " re: 
for ; Ion g ‘.me to go to South Africa 
“ d 5 “ dy . the cond ‘tion of the Indians there on the 

'tadv „? It ’ “ US “ a / W i £l1 him ’ had raade a thorough 
-tudy of the system of Indentured Labour and had ini- 

iated debates in the Legislative Council of India The 

LTon If 1 tgu } T ade “V** 8 subject dming the Councir 

ays of 1 « tI a m f P1 f ® ° f itS kind Ho ^and 
,, ThlS § Teat s P eech on behalf of a voiceless 



MAHATMA GANDHI IN SOUTH AFRICA 457 

landed at Capetown on the 22nd October 1912. From 
Capetown he went to Johannesburg, stopping at some 
intermediate stations for a few hours. From Johannes- 
burg he went to Natal, visited Durban, Maritzburg, 
Kimberly and other places, went back to the Transvaal, 
proceeded to Pretoria the capital, where he conferred 
with the ministers, and left South Africa on the 17th 
November. Everywhere meetings were held presided 
over by the Mayors of the places, addresses were read 
and banquets given. Special trains were arranged 
for him, cars were placed at his disposal, and the Gov- 
ernment treated him as its distinguished guest. And 
Gokhale won the hearts of all by the concise, lucid and 
firm, but courteous speeches he delivered everywhere. 
Throughout the tour Gandhijl acted as his private secre- 
tary. Gandhijl would do anything, even personal ser- 
vice, for Gokhale, so great was his love for him. 1 

Gokhale’s interview with the ministers at Pretoria 
lasted two hours. For this he had thoroughly prepared 
himself the previous night. It was decided that Gandhijl 
should not accompany him, as his presence might em- 
barrass the ministers. So he was asked to prepare a short 
summary of the whole history of the Indians in the four 
colonies of South Africa during the preceding eighteen 
years and instruct Gokhale on all the necessary points. 
The two leaders then sat up the whole night, discussed 
every detail till Gokhale felt sure that he was posted 
up to date with all the necessary information. He went 
over the whole around a P'2, in anr I wac ab lac-t 


458 


THE RENAISSANCE OF HINDUISM 


will be repealed. The racial bar will be removed from 
the emigration law. The £ 3 tax will be abolished.” 
And when Gandhi j I expressed his doubts about all this, 
Gokhale continued, “ What I have told you is bound to 
come to pass. General Botha promised me that the 
Black Act would be repealed and £ 3 tax abolished. You 
must return to India within twelve months, and I will 
not have any of your excuses.” Then the two friends 
went rejoicing to Zanzibar, where GandhijI took leave 
of Gokhale and returned to South Africa to see the pro- 
mised settlement carried out. But they had been count- 
ing without their hosts, the Boer Generals. Nothing 
came out of the promises made to Gokhale. General 
Smuts said in the Assembly that, as the Europeans in 
Natal objected to the repeal of the £ 3 tax, the Govern- 
ment could not pass any legislation. 


XX 

Thus the only result of Gokhale’s tour was that 
the Satyagrahls became more determined to carry on 
the fight, including in their programme a third item viz., 
resistance to the £ 3 tax. The inclusion of this item 
enormously increased the scale of operations, for in- 
dentured labourers, who had till now been kept out 
•of the struggle, had now an opportunity of participating 
in it. GandhijI wrote to Gokhale about the breach of 
promise and the necessity of intensifying the fight, and 
the latter was deeply pained. The Satyagrahls began 
to make the necessary preparations. The Tolstoy Farm 
was temporarily closed. The Phoenix settlement was 
considered more convenient as a base of operations, as 
the indentured labourers of Natal were coming into the 
struggle. 

At this juncture, quite unexpectedly, another intoler- 
able grievance cropped up which drew women also into 
the fight. On the 14th March 1913, the Cape Supreme 
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This they did, and the labourers struck. The women 

longer be ignored. They were 
1 sentenced to three months’ im- 
i of men and 


Satyagrahis could no J 
therefore arrested and < ' 

prisonment Meanwhile another batch _ 

women including Mrs. Gandhi, started from Phoenix^ 
crossed the Transvaal border without permits, refused 

prisoned 36 ?f/ r ' dent, V and werc nested and im- 
prisoned. All these women were kept in Maritzburg 

S!t a , nd r T ere harassed and ill-treated in various ways* 
But it did not break their spirit. 1 ^ 

The arrest of women and their imprisonment with 
hard labour stirred the hearts of all Indians, not only 

shah° U M m fnC i bUt als ° m Ae Moth erland. Sir Pheroze- 
shah Mehta the great Bombay leader, declared in a 

speech that his blood boiled at the taught of these 

thaTlndfa^ he f ded with ordinar y criminals and 
Aat India could not sleep over this matter any lon-er 

The strike among indentured labourers also be-arf to 

spread hke wild fire. They came out in large numbers 

And their employers retaliated by cutting off their light 

and water supply, driving them out of their quarters 

ys. eVen Whlppm? them - This made matters worse 
And more men struck and came to Gandhiji. How was 

by bundrerf 1 ° f them ? The y were now to be counted 

onlv nrf K1 S an ? S - 00n they might be thou sands. The 

leave tb? tl0n WaS that aU the strikers should 

leave their quarters and go with their families to 

wherever Gandhiji should lead them. Luckily for them 

illustrate the^ braved of fhe^omen^T ca j e c of _ one Valliamma to 
She was a young girl of sixteen el 10 offere< * Satyagraha at this time, 
on, which had terribly emac!a?ed ’her ° f l he jail with 

whether she repented of havine- mn Gandhiji met her and asked her 
an* ready even now to go to e T ° )ai ' R ®P ent ■” she said, “I 

remits in your death?” asked G5ndh i- 1 ^ T m . arrested -” “But what if it 
^fove.to die Tor do «* “ ind *• Who would 
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the weather was favourable. There was neither rain 
nor cold, and so they could camp in the open. The 
Indian, traders of the neighbouring places supplied 
Gandhijl with bags of rice and other provisions and the 
necessary cooking vessels. Those who could not give 
anything served as volunteers in looking after this illi- 
terate multitude of workers. Gandhiji’s idea was to 
lead this army to the Transvaal border and make them 
cross it, so that they might be arrested by the Govern- 
ment and safely lodged in jails. The strength of the 
army was now five thousand, and the Transvaal border 
was thirty-six miles from Newcastle, the mining centre. 
Gandhijl had no money to take them all by rail. So he 
decided to take them on foot. The march was to be ac- 
complished in stages. And those who were disabled 
were to be sent by rail. While the preparations for the 
march were going on, Gandhijl received an invitation 
from the coal-owners to meet them in Durban. He 
gladly went and had an interview with them. But they 
had nothing but threats to offer. So he came back to 
Newcastle and explained the whole situation to the la- 
bourers and told them that, if they were not prepared to 
undergo all the hardships of the march with women and 
children and the subsequent jail life, they might go back 
to their work. But they replied they would not be down- 
hearted so long as he was by their side. So they were 
informed one evening that early next morning, i.e., on 
28th October 1913, they were to commence the march, 
and all the rules that were to be observed on the march 
were read to them and they promised obedience. Gandhijl 
told them that the daily ration per head was only a pound 
and a half of bread and an ounce of sugar. But if any 
of the traders gave anything on the way, the rations 
might be increased. The march should continue even 
if the leader, was arrested. Arrangements were made 
for a succession of leaders. 
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Then the march began. Charlestown was the first 
stage and it was reached safely. Gandhijl, besides being 
the general manager of the caravan, was also the head 
cook, and he was the man in sole charge of the distribu- 
tion of food. The next stag-e was Yolksrust on the 
other side of the border. It is a place in the Transvaal 
while Charlestown is a village in Natal. Before cross- 
ing the border, Gandhi ji wrote to the Government that 
the march was only a protest against the ministers’ 
breach of promise, that there was nothing secret or sur- 
reptitious about it and that, if the Government gave an 
assurance about the repeal of the £ 3 tax, the strike of 
the indentured labourers would be called off. He would 
welcome the Government’s arresting his men in Charles- 
town itself before they crossed the border. No answer 
came to this letter. So Gandhijl decided to cross the 
border with his company and march about twenty miles 
a day till they reached Tolstoy Farm, where he pro- 
posed the labourers should settle down and maintain 
t emselves by labour till the struggle was over. And 
Kallenbach promised to make all the necessary arrange- 
ments. According to their calculations the march would 
last eight days at a stretch. The only rations available 
were bread and sugar, and so they thought it would 
e more convenient if somebody were to supply bread 
at each stage as they passed. It is not surprising that 
a large European bakery at Volksrust undertook to do 
it and faithfully fulfilled the contract, and that the Euro- 
pean railway officials afforded special facilities of transit, 
or they all knew that the Satyagrahl army harboured 
no enmity in their hearts towards anybody and that they 
were seeking redress for cruel wrongs only through self- 
suffering. At the last minute, before the march was 

PrctorTa^r?’ phoned to General Smuts in 



offered and the march was continued. The threatened 
attack did not materialize. For Kallenbach, at the risk 
of his life, had gone to a meeting of the Europeans at 
Volksrust two days before and told them that the Indians 
were not going to flood their country or challenge 
their position as rulers or fight them with arms, but that 
they were seeking elementary justice through self-suffer- 
ing. They were prepared to march through the Transvaal 
to Tolstoy Farm even in the face of their gunfire; they 
were not going to retreat for fear of their bullets or 
spears. On the first day the army had to stop in the even- 
ing at a place called Palmford, about eight miles from 
Volksrust. The men took their rations and retired to rest. 
Gandhi j I also was retiring, when a, police officer came 
and quietly arrested him. He roused Mr. P. K. Naidoo, 
who was sleeping by his side, gave him instructions for 
the march the next day and accompanied the police offi- 
cer to the railway station. The next day he appeared 
before the court in Volksrust, but the case was adjourned, 
as the Public Prosecutor was not yet ready with evi- 
dence. Gandhi j I applied for bail and the magistrate had 
to grant it according to law. So Gandhi j I at once re- 
joined the ‘invaders ’ in Kallenbach’s car and the march 
was continued. The next day he was re-arrested at 
Standerton. Here too the case was remanded and he 
was set free on his own recognisance of £ 50. And he 
rejoined the pilgrims. Four days’ march was over ac- 
cording to programme, and four daW 
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mained. The Government was getting more and more 
anxious. It was the firmness of the Indians coupled 
with their peacefulness that distressed General Smuts. 
If they had taken to rioting or violence of any kind, 
they could have been easily shot down. But something 
had to be done before they reached their destination. 
So the next day at a place called Teakworth between 
Standerton and Greylingstad they re-arrested GandhijL 
Polak had come to take instructions from him 
before going to India to meet Gokhale. The two friends 
were marching at the head of the army and talking, 
when a carriage came up and a police officer stepped 
out and took Gandhi j I aside and said he was under 
arrest. Thus he was arrested three times in four days. 
He asked Polak to assume charge, informed the 
marchers and went away with the police officer. He 
was taken to Greylingstad and from there to Heidel- 
burg. Here he asked the magistrate for a remand once 
again, but the magistrate declined and sent him to Dun- 
dee, where he was to be prosecuted for having induced 
the indentured labourers to leave Natal. At Dundee he 
was tried and sentenced to nine months’ hard labour. 
From Dundee he was taken to Volksrust to take his se- 
cond trial on the charge of abetting prohibited persons 
to enter the Transvaal. Here he was sentenced to three 
months’ imprisonment along with his friends Polak and 
Kallenbach. The Government now wanted to send 
GandhijI away to some far-off place where no Indian 
could go and see him. They accordingly sent him to 
the Bloemfontein jail in the Orange State. He was 
the only Indian prisoner in that jail, the rest being 
either Negroes or Europeans. 

Meanwhile the pilgrims resumed their march, halted 
for the night at Greylingstad and reached Balfour the 
next morning at 9 o’clock. Here three special trains 
were waiting, to deport them back to Natal The 
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pilgrims at first refused to get into the trains unless 
Gandhiji should come and ask them. But, on the advice 
■of other leaders, they entrained peacefully. It was ex- 
pected that, on reaching Natal, they would all be prose- 
cuted and sent to jail. In fact, that was what was de- 
sired. But a much less agreeable fate was awaiting 
them. They were, no doubt, put in jail, but at the same 
time the mine compounds at Dundee and Newcastle were 
declared out-sta.tions of the jails, the mine-owners’ Euro- 
pean staff were declared warders, and the labourers were 
forced to work in mines as convicts. And when the 
men refused to work, they were brutally whipped, kicked 
and maltreated in various ways. The strike now spread 
to all mining centres on the south coast as well as the 
north coast, and the men came out in thousands. The 
Government adopted a policy of blood and iron. Mounted 
policemen chased the strikers, brought them back and 
forced them to work. When the strikers resisted, fire 
was opened on them killing some and wounding others. 
These atrocities were all reported by cablegrams to Go- 
khale, who broadcasted the news from his sick bed. 
All India was deeply stirred. And the Viceroy, Lord 
Hardings, made a famous speech in Madras, which 
created a stir in England and South Africa. He openly 
and whole-heartedly defended the action of the Satya- 
grahis and supported the civil disobedience they offered 
to the unjust legislation of the South African Govern- 
ment. Gokhale now requested C. F. Andrews to go to 
Natal to take the place of the arrested leaders and help 
the movement. And Andrews, accompanied by his friend 
Pearson, left India at once. 

But it was only the darkest hour before the dawn. 
The Union Government was much upset by these wide- 
spread strikes and imprisonments as well as by the 
Viceroy’s attitude and decided to get out of the awkward 
situation by appointing a Commission to inquire into the 
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grievances of Indians and make recommendations No 
commission was really necessary, as the grievances had 
been made clear times without number. But the Go- 
vernment had to save its face, and so a, commission had 
to sit and make recommendations of foregone conclu- 
sions. At the very outset the Commission recommended 
that, to make the investigation thorough, Messrs. Gandhi 
Polak and Kallenbach should be released. The Govern- 
ment accordingly released them on the 18th December 
an imprisonment of about six weeks. And 

ews and Pearson 


1913, after 

so GandhijI was able to welcome Andr 
when they landed at Durban. 

t GandhijI knew nothing- about the Commission till 
he came out of the prison. As soon as he knew the 
pei sonnel of the Commission, he consulted his friends and 
wrote a letter to General Smuts strongly objecting 
to the inclusion m it of two gentlemen who had often 
expressed their dislike of Indians and saying- that, unless 
all prisoners were released and one gentleman chosen 
by the Indians was included in the Commission, they 
could not lead evidence before it. General Smuts de- 
clined to appoint any more members to the Commission 
His reply was received on the 24th December, 1.913, and 
the Indians published a notification that a party of them 
courting imprisonment would commence their march on 

wrote do C ' 914 i‘ Q BUt b6f0re this date GandhijI again 
wrote to General Smuts asking- for an interview at 

which he wanted to place some facts before him. The 

Andrew^ 13 ^ ndhi J i went to Pretoria with 

Andtews. At that time there was a great strike of the 

European employees of the Union Railways and the 

government was m a difficult position. It was thought 

W0Uld take Vantage of this and oSn- 

IwT 1 ! marCh> Far from doing so, he 
' ' ! rt_ Indians would undertake the march if 
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were not out to harass the Government. Their struggle 
was entirely different from that of the railway men. 
This decision, of course, produced a good impression on 
all, and it made the final settlement easier. Gandhi j I 
met General Smuts and found him considerably sobered. 
He did not, of course7 yield on the point of appointing 
another member to the Commission, but said the Govern- 
ment had decided to redress the grievances of Indians 
and the Commission would make recommendations 
favourable to that decision, and that it would really 
strengthen their hands, if the Commission consisting of 
men who had been hitherto strongly opposed to Indian 
interests should make the recommendations. Gandhijl 
was satisfied. A number of interviews followed this 
interview, and letters passed between them. Andrews 
was present along with Gandhijl at these interviews 
with General Smuts. By this time, Sir Benjamin Robert- 
son ’ sent by the Viceroy to open negotiations with the 
South African Government also arrived at Pretoria. He 
was at first not very helpful. For he tried to create a split 
among Indians by inducing some to lead evidence before 
the Commission which the community had boycotted. .. 
But the Satyagrahis stood firm and he had to fall into 
line with the leaders. A provisional agreement was 
soon reached and Satyagraha was suspended, though 
some of the Satyagrahis naturally murmured that Gene- 
ral Smuts should not be trusted. Meanwhile the Com- 
mission set to work. Its boycott by Indians proved an 
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in g its recommendations was published in the Gazette of 
the Union and was duly passed by the Union Parlia- 
ment at Cape Town. 

Thus the great Satyagraha, struggle in South Africa, 
which began in September 1906, was closed in June 1914 
after eight years. Gandhi jfs success in it was due pri- 
marily to the fact that the Indian community stood 
solidly behind him and had unfaltering faith in his leader- 
ship. The community consisted of Hindus, Muslims 
and Christians, and they spoke various languages — 
Hindustani, Gujarati, Tamil and Telugu. In fact it was 
a miniature India. And yet they all acted together as 
one man from the rich merchant down to the indentured 
labourer. They looked upon their leader as one who 
was above all castes and creeds, above all considerations 
of race, religion or rank. In this conection the follow- 
ing account of Gandhiji’s religion and the influence of 
his movement on the Indian community given in Doke’s 
book written in 1908 may be found interesting: — 

“ I question whether any religious creed would be large 
enough to express his views or any Church system ample enough 
to shut him in. Jew and Christian, Hindu and Mohammedan, 
Parsi, Buddhist and Confucian — all have their place in his heart, 
as children of the same Father. This breadth of sympathy is 
indeed one note of the Passive Resistance movement. It has 
bound together all sections of the Indian community. It would 
be impossible to determine which religious section has done most 
for its interests. . . . All have suffered imprisonment, and all 
have rendered unstinted service, while common suffering has 
drawn these and other helpers into a brotherhood of sympathy in 
which differences of creed are forgotten.” 

It was therefore a wrench for Gandhijl to leave 
South Africa, where he had spent twenty-one years of 
his life and where he was so universally loved and so 
faithfully followed by his community. But he was 
eagerly looking forward to serving his Motherland under 
the guidance of Gokhale and with the experience he 
gained in South Africa. So on the 18th July 1914 he 
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sailed for England to meet Gokhale, who was there at 
that time, and to take instructions from him and then 
return to India. He reached London on the 6th 
August, two days after the declaration of the Great War. 
He learnt that Gokhale had been stranded in France, 
whither he had gone for reasons of health. So he had 
to wait in England indefinitely till Gokhale returned. 

In the meantime he offered to raise a volunteer corps 
of Indian residents in England to do ambulance work 
in the war. His offer was accepted by the Government, 
and the corps was formed and given the necessary 
training. But he himself could not be on active service, 
as he fell seriously ill at this time and was found to be 
suffering from pleurisy. The doctors saw that it was 
difficult to control his ailment, as he refused to take meat 
or even milk or milk products. He had taken a vow 
never to take cow’s or buffalo’s milk in his life, when, 
some two years before, he had come to know that cows 
and buffaloes were being tortured in Calcutta to give 
their last drop of milk. So he was advised to leave 
England at once and go home. As by this time Gokhale 
too had returned from France and left for India, 
Gandhij! followed him. 




CHAPTER XI 


MAHATMA GANDHI: SATYAGRAHA IN INDIA 


We may say that when Gandhi jl left South Africa 
for good in 1914, the Ramayana of his life was over; 
and when he landed in India at the beginning of 1915, 
its Mahabharata began. The latter is a much longer 
epic than the former and is still in progress. 

Before he reached Bombay, the Phoenix party 
consisting of his followers had already arrived in India 
and had been conducted by Mr. Andrews first to the 
Gurukul at Kangri and then to Santiniketan, the 
Asram of the poet Rabindranath Tagore. He was 
therefore anxious to see them and arrange for their 
permanent residence. But before doing so he was 
anxious to meet Gokhale at Poona. Meanwhile 
Gokhale himself wrote to him to meet Lord Willingdon, 
then the Governor of Bombay, who had expressed a 
desire to see him. Gandhi ji accordingly called on the 
Governor. It is interesting to note that at this meeting 
Lord Willingdon said to him, “ I ask one thing of you. 
I would like you to come and see me when you propose 
to take any steps concerning Government.” Gandhiji, 
of course, replied that, as a Satyagrahi, it was his duty 
to do so. 

After this interview Gandhi j! went to see Gokhale 
at Poona. Gokhale was anxious that Gandhiji should 
join his “ Servants of India Society ”, but some of the 
members of the Society thought that Gandhi ji’s princi- 
ples and methods of work were so different from theirs 
that it would not be proper for him to join them. About 
a month later Gokhale died when Gandhiji was at Santi- 
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niketan, and Gandhiji in his great grief tried once more 
to join the “ Servants of India Society,” for he thought 
that that would please his master’s spirit. But once 
again there was difference of opinion among its mem- 
bers as to the wisdom of their admitting him. Gandhiji 
thereupon withdrew his application. Gokhale had hoped 
that he would carefully train Gandhiji for public work 
in India and that Gandhiji would take his place in course 
of time. But that was not to be. The high opinion he 
had of his younger contemporary may be seen from 
the following words which he has left on record : — 

“ In all my life I have known only two men who have affected 
me spiritually in the manner that Gandhi does — our great patriarch, 
Mr. Dadhabhai Naoroji and my late master Mr. Ranade, men be- 
fore whom not only are we ashamed of doing anything unworthy, 
but in whose presence our very minds are afraid of thinking any- 
thing that is unworthy.” 1 


Gandhiji now looked out for a place where he could 
establish an Asram on the lines of the Phoenix Settle- 
ment for his followers. Various places were suggested 
to him by his friends. He finally chose Ahmedabad, 
because it was the capital of Gujarat, his own province, 
and he could here reasonably expect more financial help 
than elsewhere, and also because it was the centre of 
hand-loom weaving in which he was greatly interested. 
The Asram was finally established on the 25th May 
1915 on the banks of the Sabarmati, a few miles from 
Ahmedabad. The name Satyagraha Asram was chosen 
for the settlement because Gandhiji’s aim in establish- 
ing it was to acquaint India with the method he had 
tried so successfully in South Africa, and to see the ex- 
tent to which its application would be possible in India. 
To begin with there were twenty-five men and women 
in the Asram. For the conduct of these a number of 
rules and regulations were drawn up. The inmates had 
to take the vows of truth, non-violence, celibacy, non- 


1 Go pal Krishna Gokhale , p. 184. 


472 


THE RENAISSANCE OF HINDUISM 


stealing, non-possession and the control of the palate.. 
They had also to undertake to observe Swadeshi, to 
cultivate fearlessness, to train themselves in their res- 
pective vernaculars, to live by manual labour — especially 
agriculture and weaving — and to regard politics, econo- 
mics and social service as part of religion. Children 
who were admitted had to undergo a course of instruc- 
tion for ten years, and, when they became majors, had' 
either to take the vows or to leave the Asram at their 
discretion. 


II 

Gokhale had obtained a promise from Gandhiji,. 
when the latter returned to India, that he would not ex- 
press any opinion on Indian affairs for a year — i.e., til! 
he had time to travel all over the country and gain 
experience. Accordingly Gandhiji made a tour through- 
out the country in 1915 — the first of his many tours. 
He was everywhere welcomed for his work in South 
Africa, and he made a great impression by his frank and 
unconventional speeches, which revealed the originality 
of his mind. These speeches implied nothing less than 
the re-orientation of the national mind. He no doubt 
kept the promise he had made to Gokhale by not speak- 
ing on any specific Indian question in the first year of 
his return, but he spoke frankly about the general prin- 
ciples which he himself held sacred in his public as well 
as his private life and which he now' recommended to 
the nation. He declared that he was a determined oppo- 
nent of modern European civilization, as it was based 
on violence, greed and competition and was materialistic 
in character. He believed that the ancient civilization of 
India was superior to modern European civilization, be- 
cause it was based on non-violence, contentment and co- 
operation, and was spiritual in character. Therefore the 
advancing tide of modern Western civilization should be 
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stemmed a,t all costs, and we should be strictly Swadeshi | 

—Swadeshi in religion, Swadeshi in politics and Swa- 
deshi in economics. 

To be Swadeshi in religion for the Hindus was to 
be faithful to Hinduism. Hinduism was the most tole- 
rant of religions. It might not be perfect any more 
than the other great religions of the world. But it was 
capable of infinite expansion, for it could assimilate what 
was good in Islam and Christianity, as it had already 
assimilated what was good in Buddhism, which there- 
fore ceased to exist as a separate religion. 

In politics India should be true to her own tradi- 
tions, revive her old village republics and trade guilds 
and never divorce religion from the affairs of the state. 

Gandhijl strongly condemned political assassinations 
and dacoities as being thoroughly un-Indian in character. 

They were only importations from European political 
life. He also denounced secrecy and diplomacy in poli- 
tics. There should be no sacrifice of truth even for the 
good of one’s country, even for Swaraj. Non-violence 
and truth should be strictly observed in politics as well 
as religion. Violence and untruth are the weapons of 
the coward. He would plead strongly for courage and 
fearlessness. What we thought about the Government 
we should say frankly and openly and take the conse- 
quences. And we should not be satisfied with mere 
speeches and resolutions. The nation was tired of 
speeches and resolutions. Action, action — that was the 
supreme need of the country. 

In economics the Swadeshi spirit should show itself 
in making the villages self-sufficient in every way. As 
Gandhijl had not yet discovered the spinning-wheel, he 
laid stress at this stage only on hand-weaving and not 
on spinning. He said that agriculture and hand-weaving 
should form a compulsory part of the education of every 
youth in the country. And, of course, education should 
60 
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always be only through the mother-tongue. Gandhiji 
held that it was a shame that English, a foreign langu- 
age, should occupy a predominant place in our schools 
and colleges, in our councils and conferences. Hindus- 
tani should take its place and become the lingua franca 
of India, because it was already spoken by a large majo- 
rity of the people — both Hindus and Muslims. If this 
was done, the gulf that existed between the masses and 
the educated classes would be bridged and the ideas of 
the latter would percolate to the former. The educated 
classes should come into touch not only with the masses, 
but also with the merchant class. And, above all, the 
classes which possess wealth — Rajahs, Zamindars and 
merchant princes — should hold it only in trust for the 
nation. 

At this stage, Gandhiji held that we should be loyal 
to the British empire, because under that empire there 
If was more freedom of speech and action than un- 

der any other. We should therefore agitate for self- 
government within the empire. But at the same time 
we should set our own house in order. We should 
undergo a process of self -purification. We should abo- 
lish untouchability, cultivate communal unity, improve 
sanitation, raise the status of women and definitely set 
moral progress above economic progress. He said: — 
“ Ours will only then be a truly spiritual nation when we shall 
show more truth than gold, greater fearlessness than pomp of 
power and wealth, greater charity than love of self. If we will 
but cleanse our houses, our palaces and our temples of the attri- 
butes of wealth, we can offer battle to any combinations of hostile 
forces without having to carry the burden of a heavy militia. Let 
us first seek the Kingdom of God and righteousness, and the ir- 
revocable promise Is that everything will be added unto us.” 1 

This is the gist of all the speeches he delivered in 
the first two or three years of his return to India. At 
'"“ time when these speeches were delivered many of 

s and Writings of Mahatma Gandhi, Fourth Edition, p. 3SS. 
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his countrymen did not agree with Gandhiji in all his 
strictures on Western civilization. However he cleared 
the air of all false ideas and superstitions regarding the 
supremacy of Western civilization, the value of English 
education, the necessity of secrecy in politics and the 
importance of rapid industrialization and acquisition of 
wealth, irrespective of their attendant moral and spiri- 
tual evils. All this was a great revolution in Indian poli- 
tical life. The thought of generations of Indians was 
given a new turn by Gandhiji’s teaching. Henceforth 
in politics and economics, no less than in religion, India 
began to think for herself and develop her own indi- 
viduality and refused to imitate Europe slavishly. 

The discovery of the spinning-wheel added the last 
touch to the new outlook on life which Gandhiji was in- 
culcating in the first few years of his return to India. 
On account of the tremendous importance the wheel as- 
sumed in Gandhiji’s programme of national regenera- 
tion, the three chapters he devotes to the discovery of 
it in his Autobiography are of special interest. There 
he tells us that, when he returned to India in 1915, he 
had never seen a spinning-wheel. When the Satyagraha 
Asram was established, a few handlooms were introduced 
and hand-weaving was taught to some of the members. 
But the yarn had to be purchased from the Indian spin- 
ning-mills. He wanted to spin his own yarn for his 
hand-looms without depending on the mills. Moreover 
some of the mill-owners informed him that, by pleading 
for Swadeshi cloth in his national propaganda, without 
at the same time arranging for more mills to be opened 
and more cloth to be produced in the country, he was 
only making the price of the cloth manufactured by the 
existing mills go rip higher and higher. That was ex- 
actly what had happened at the time of the anti-Partition 
agitation in Bengal. Therefore Gandhiji was on the 
look-out for some means of producing yarn for the hand- 
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looms, so that Swadeshi cloth might be produced with- 
out our depending in any way on the mills, which could 
never cope with a country-wide demand. In 1917 when 
he went to Broach to preside over the Educational Con- 
ference held there, he spoke of his difficulty to a re- 
markable lady, called Gangabehn Majmundar, who was 
an enthusiastic social worker. And she promised to 
make a search for the spinning-wheel. She wandered 
all over Gujarat and found it at last in Vijapur in the 
Baroda state. Several people in that place had spinning- 
wheels in their homes, but had consigned them to 
their lumber rooms. They, however, expressed their 
readiness to resume spinning, if somebody promised to 
supply them with slivers and buy the yarn spun by them. 
This joyful news was communicated to GandhijI. The 
wheel was then revived. The spinners were at first 
supplied with slivers from the mills. But soon a carder 
was found who could card cotton and make slivers, and 
with his help a few men were trained in the art. Thus 
Gandhijfs panacea for removing the poverty of India 
vis., the production of hand-spun and hand-woven cloth 
called Khadi or Khaddar became an absolutely self- 
sufficient process independent of cotton mills. Later, 
when GandhijI dominated the Congress and inspired all 
its activities, the spinning-wheel became the symbol of 
Indian nationalism and its image was imprinted on the 
national flag. 


Thus by these early speeches and activities GandhijI 
tried to make his countrymen ready for receiving the 
weapon of Satyagraha from his hands. Already he 
had one or two occasions when he thought of taking 
out his patent weapon, but the wrongs were righted be- 
fore he took it out, and so the country heard little about 
it. The first occasion was in the year 1915 itself. For, 



MAHATMA GANDHI IN INDIA 


while he was proceeding from Poona to Rajkot a fevi 
days after his landing in Bombay, one Motilal, a tailor 
by profession and an ardent public worker, who had 
heard of him, came to GandhijI at the Wadhwan rail- 
way station and spoke to him about the customs baniei 
a,t Vlramgam between British India and the Kathiawad 
States and the hardships which the railway passengers 
were put to on account of it, and requested him to do 
something to end the trouble. GandhijI had little incli- 
nation to talk, as he had then fever on. He listened to 
the story and asked him briefly, “ Are you ready to go 
to jail?”. “We are ready to march to the gallows” 
was the quick reply of Motilal. After reaching Rajkot, 
GandhijI obtained all the necessary information about 
the customs barrier at Vlramgam and opened corres- 
pondence with the Government. He also dropped a 
hint in his speeches at Bagsara and elsewhere in Kathia- 
wiad that the people should be prepared, if necessary, to 
offer Satyagraha a,t Vlramgam. The speeches were 
duly reported by the C. I. D. to the Government of 
Bombay. When GandhijI saw the Governor, he was 
told that the Government of India was responsible for 
the customs barrier and that he should turn to them 
for relief. He then met the Viceroy, Lord Chelmsford, 
and placed the facts before him. The Viceroy was 
astonished, for he knew nothing about the matter. He 
at once called for the papers and within a few days of 
the interview the customs cordon was removed. Gan- 
dhijI regards this event as heralding the advent of 
Satyagraha in India. For, though Satyagraha was not 
actually offered, the imminent possibility of its being 
offered was the chief factor in obtaining redress. 

IV 

The second occasion was in 1917. There was then 
considerable public agitation over the abolition of in- 
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dentured immigration. In February 1917, Pandit Madan 
Mohan Malaviya asked for leave to introduce a bill in 
the Central legislature for the immediate abolition of 
the indenture system. The Viceroy refused permission. 
Thereupon Gandhi jl thought of starting an all-India 
agitation. And, before doing so, he sought an interview 
with the Viceroy, and the talk was satisf actory. GandhijI 
then began his tour from Bombay. A public meeting 
was held under the auspices of the Imperial Citizenship 
Association and a resolution was adopted fixing 31st 
July as the latest date by which the abolition should be 
announced by the Government. GandhijI then visited 
Karachi, Calcutta and other places, and a similar reso- 
lution was passed everywhere amidst scenes of un- 
bounded enthusiasm. And also a ladies’ deputation 
organized by Mrs. Jaiji Petit waited upon the Viceroy, 
who gave an encouraging reply. And before the 31st 
July, the Government announced that indentured emi- 
gration from India was stopped. Here too success 
came, because there was preparedness for Satyagraha. 
But public agitation was also necessary before redress 
could be got. 

V 

Close on the heels of this agitation, in the same 
year 1917, came the Champaran struggle in which Satya- 
graha ha.d atually to be offered before redress could be 
got. Chiamparan is a district in the Tirhut division of 
Bihar. It is far up north of the Ganges at the foot of 
the Himalayas near Nepal. Its headquarters is Moti- 
hari. The Champaran tenant was bound by law to- 
plant three out of every twenty parts of his land with 
indigo for his landlord. This system was known as 
tinhat-hia system, and it worked as a great hardship for 
tbohsa^ds-of agriculturists. When GandhijI attended 
the Congress at Lucknow in 1916, he was requested to- 
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go to Champaran and do something - to relieve the distress 
of the people. So, early in 1917, after his Calcutta, meet- 
he left for Champaran, of which he had not known 
even the geographical position before. As his object 
was _ to understand the grievances of the agriculturists 
against the indigo planters, he thought it his duty, be- 
fore starting the inquiry, to know the planters’ side of 
the case. He interviewed both the Secretary of the 
Planters Association and the Commissioner of the 
Division. Both of them resented his intrusion, said 
that an outsider, like him had no business to come bet- 
v een the planters and their tenants, and advised him 
to leave the place at once. When he did not take their 
advice and went to Motihari, the headquarters of the 
district, a notice was served on him to leave Champaran, 
and when he refused to leave till his enquiry on behalf 
of the ryots was finished, he received a. summons to take 
his trial the next day for disobeying the order. The 
news of the summons spread like wild fire, and huge 
crowds gathered together in Motihari and followed 
Gandhi j I wherever he went. The people had now lost 
all fear of the authorities. They yielded obedience to 
Gandhi j I and not to the Police. The officials did not 
know how to proceed with the case. The Government 
pleader pressed the magistrate to postpone it, but Gandhi- 
jl requested him not to do so, as he wanted to plead 
guilty. He read a statement in which he said he had 
come to Champaran on a pressing invitation from the 
ryots, who had some grievances against the indigo 
planteis. He had come to study the situation and, if 
possible, to assist the Administration in doing justice. 

He had no other motive'. He could not believe that his 
coming would in any way disturb public peace or cause 
loss of life. As a law-abiding citizen his instinct was 
to obey the order of the magistrate. But his sense of 
duty to those who had invited him compelled him to stay. 
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Amidst this conflict of duties he would throw the res- 
ponsibility of removing- him on the Administration. 
Therefore he decided to submit without protest to the 
penalty of disobedience. The statement concluded with 
the words, “ I have disregarded the order served on me, 
not for want of respect for lawful authority, but in obe- 
dience to the higher law of our being, the voice of con- 
science. The magistrate was taken by surprise and 
postponed judgment. Gandhi jl had wired the details 

of the situation to the Viceroy, to Pandit Madan Mohan 
Malavlya and other friends. The result was that, be- 
fore GandhijI could appear before the court to receive 
the sentence, the magistrate wrote to him that the 
Lieutenant Governor had ordered the case to be with- 
drawn, and the Collector wrote to him that he might 
conduct the proposed enquiry and that all the necessary 
help would be given to him by the Government officials 
The planters were greatly displeased at the conduct of 
the authorities and carried on a scurrilous agitation 
against GandhijI. But GandhijI quietly proceeded with 
the enquiry in a, business-like manner. Crowds of pea- 
sants came to give evidence. Five to seven volunteers 
were- required to take down their statements. The 
C. I. D. men were present at the enquiry. They were wel- 
comed, as their presence would make the peasants give 
accurate statements. And, whenever serious personal 
allegations were made against any planter, GandhijI 
wrote to him and obtained his version of the case. In 
this way the enquiry went on for some months. 

Thousands of statements from the lips of the pea- 
santry were recorded. The planters and the Govern- 
ment became impatient, and GandhijI was officially asked 
to finish his business soon and leave Bihar. He replied 

H? ** in aiam- 

y mu GOuld be made free. —.4 Week with Gandhi, o. 98-99. 
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that it was open to the Government to terminate his en- 
quiry by recognizing that the ryots had made out a prima 
facie case for official investigation and redress of the 
grievances. Sir Edward Gait, the Lieutenant Governor, 
thereupon appointed a committee to go into the whole 
question and invited Gandhi j I to serve on it. Gandhi j I 
consented on condition that he should be free to advise 
the ryots as to the course of action they should take, if 
he was not satisfied with the official enquiry. His con- 
dition was accepted and he joined the Committee. The 
Committee found in favour of the ryots, and recom- 
mended that a portion of the unlawful exactions made 
by the planters should be refunded and that the tmk&thia 
system should be abolished by law. A bill to that effect 
was introduced. It was fiercely opposed by the planters. 
But, owing to the firmness of Sir Edward Gait, it was 
passed, and the tlnkathia system, which had been in exis- 
tence for a century, was abolished in 1917. This was 
the third occasion in India on which Satyagraha gave 
relief to the people. 


The very next year there were two more occasions 
for Satyagraha — in connection with the strike of the 
mill-hands in Ahmedahad and the famine in Kaira 
District. The mill-owners of Ahmedabad were led by 
Mr. Ambalal Sarabhai with whom Gandhi jfs relations 
were most friendly. So he was in a very delicate posi- 
tion. He requested both parties to refer the dispute to 
arbitration, but the mill-owners refused to recognize the 
principle of arbitration when their own mill-hands were 
concerned. So Gandhi j I had no option but to advise a 
strike. But before doing so he made the workers take 
a pledge that they would never resort to violence, never 
molest blacklegs, never depend on charity, but earn their 
bread by some other manual labour and never resume 
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work till their demands were satisfied. The strike went 
on for three weeks. For the first two weeks the mill- 
hands remained faithful to their pledges. But in the 
third week they began to waver. GandhijI saw signs 
of rowdyism, molestation of blacklegs' and despondency! 
He did not know what to do. It was at his instance 
that they had taken the pledge, and now out of sheer 
despair they were going back on it. So to rally them 
back he declared that, unless they continued the strike 
till a settlement was reached or till they left the mills 
altogether, he would not touch any food. He tells us 
that these words came to his lips unbidden, all by them- 
selves. The labourers were thunderstruck and craved 
forgiveness for their lapses and undertook to fast with 
him. But he prevented them from fasting and said it 
was enough if they remained true to their pledges. By 
GandhijI s fast the mill-owners were moved. And, 
though he assured them that there was not the slightest 
necessity for their withdrawing from their position by 
his fast, they agreed to arbitration and the strike was 
called off after three days. It was a victory for Sa,tya~ 
graha. But GandhijI says it was not a pure victory. 
For the fast, which he undertook to keep the labourers 
firm, exerted an indirect pressure on the mill-owners 
who were on friendly terms with him. If the strikers 
had by their non-violence in thought, word and deed 
melted the hearts of their masters and won their love 
the victory would have been pure. But thev were non- 
violent only m action, and not in thought and word. 
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cultivators are entitled to full suspension of the revenue 
assessment for the year. If the crops are above four 
annas but below six, they are entitled to half suspension. 
The Government granted full suspension with regard 
to only one village out of six hundred, and half suspen- 
sion in the case of about one hundred villages. But it 
was claimed on behalf of the ryots that in most villages 
the crop was under four annas, that the Government 
estimate was wrong and that the suspension granted 
was not at all adequate. Investigations were made in 
a few villages by responsible men on behalf of the Guja- 
rat Sabha and on behalf of the Servants of India Society. 
And the result of their enquiry was the conclusion that 
the crop was below four annas. Gandhi ji was appealed 
to, and he undertook a full enquiry with the assistance 
of more than twenty experienced men. He personally 
visited over fifty villages, inspected the fields, cross- 
examined the cultivators and came to the conclusion that 
their crops were under four annas. The methods adopted 
by his co-workers were the same. In this manner four 
hundred villages were examined, and, with but a few 
exceptions, the crops were found to be under four annas, 
and only in three cases were they found to be above six 
annas. Gandhi j I now suggested to the Government to 

appoint an^ impartial committee of enquiry, with the 
representatives of the people upon it, or gracefully ac- 
cept the popular view. But the Government rejected 
these suggestions and insisted upon applying coercive 
measures for the collection of the revenue. The Collect- 
or of the District, the Commissioner of the Division and 
the Governor of the Province were approached on the 
question. But there was no redress. The final sugges- 
tion made by Gandhijl was this. Although in a majority 
of cases the people were entitled to full suspension, half- 
suspension might be granted throughout the district, ex- 
cept for villages which by common consent had crops. 
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above six annas. If this were done, the workers would 
undertake to persuade all those ryots who could really 
afford to pay up their dues to pay them fully. This 
would leave only the poorest people to take advantage 
of the concession. All this shows how fair, moderate 
and considerate Gandhi j I generally is in his demands 
and how he exhausts all possible means of seeking re- 
dress before he starts Satyagraha. But the Commis- 
sioner rejected the interference of Gandhiji and his co- 
workers on principle and threatened the people with dire 
consequences if they withheld payment. So there was no 
other course left open but Satyagraha. On the 22nd 
March 1918, at a meeting at Nadiad, about two hundred 
ryots signed the solemn pledge that they would not pay 
the full or remaining revenue, but would let the Govern- 
ment take such steps as they thought fit and would gladly 
suffer the consequences of their refusal to pay. They 
would allow their lands to be confiscated, but would not 
of their own accord pay anything and prove themselves 
wrong. Then attachments followed. The revenue offi- 
cials sold the ryots’ cattle and seized whatever movables 
they could lay hands on. In some cases the standing- 
crops were attached. And in some places people lived 
away from their houses to avoid attachments and suf- 
fered terribly. The Commissioner threatened that he 
would for ever confiscate lands worth over three crores 
of rupees for a revenue of four lakhs and abjured Gan- 
dhiji and the ryots to desist from their subversive actions 
at a time of war and peril to the empire. Gandhiji 
replied that the Commissioner’s attitude constituted far 
greater peril to the empire than the German peril. It 
was peril from within. The Kaira ryots were solving 
an imperial problem of the first magnitude in India, 
They were trying to show that it was impossible to go- 
vern men without their consent. He held it was the 
sacred duty of every loyal citizen to fight unto death 
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against such a spirit of vindictiveness and tyranny as 
was exhibited by the Commissioner. • 

The campaign lasted for a little over two months, 
with great suffering on the part of the poor and great 
cruelty and insolence on the part of the officials. But 
it came to an abrupt end. On June 3, 1918 the Mamlat- 
dar of Nadiad Taluka sent word to Gandhiji that, if 
well-to-do Patidars paid up, the poorer ones would be 
granted suspension. Gandhiji asked for a written 
undertaking to that effect, which was given. Then he 
wrote to the Collector whether this held good for the 
whole district, and the Collector replied that orders de- 
claring suspension in terms of the Mamlatdar’s letter 
had already been issued. That was exactly what the 
Satyagrahls wanted. They had already declared that 
they would persuade the well-to-do people to pay their 
dues, if the poorer peasants were granted suspension. 
And so they did now. 

But Gandhiji was far from happy at the end of this 
fifth Satyagraha struggle in India. He says it lacked 
the grace by which the termination of a Satyagraha 
campaign should be accompanied. The Collector carried 
on, as though he had done nothing by way of a, settle- 
ment. He claimed that, even as early as the 25th of April, 
he had issued orders to all Mamlatdars that no pressure 
should be put on those unable to pay and that those 
orders were only a restatement of what were publicly 
known to be the standing orders of Government on the 
subject. Moreover, it was the people’s right to deter- 
mine who was poor and who was not in the circumstances 
of this struggle, but they were too weak to exercise 
that right. According* to Gandhiji, “a Satyagraha 
campaign can be described as worthy only when it leaves 
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VIII 

While the Kaira, campaign was still going on, the 
Viceroy held a War Conference at Delhi and Gandhi j I 
was one of those who were invited to take part in it. 
At first he had no inclination to attend a conference to 
which leaders like Tilak, Mrs. Besant and the All 
Brothers were not invited. But after prolonged private 
discussions with the Viceroy and his Private Secretary 
on the subject, Gandhi j I agreed to take part in it and 
give his support to the resolution about recruiting. He 
made no speech, but spoke only one sentence in Hindus- 
tani to this effect — “ With a full sense of my responsi- 
bility I beg to support the resolution.” Afterwards he 
wrote a letter to the Viceroy in which he fully explained 
his position and published it with his consent. His posi- 
tion now was the same as during the Boer War. Indians 
should whole-heartedly fight for the empire, hoping by 
that very a,ct to secure full Responsible Government or 
Home Rule for India. 

Accordingly GandhijI began his recruiting camp- 
aign. He hoped that he could succeed best in the 
Kaira district, where he had been rousing people for 
some months to a sense of their rights and duties. They 
had come out successful in the Satyagraha campaign 
against the Government in June, and now he exhorted 
them to undertake a greater campaign in aid of the 
Government in July. There were six hundred villages 
in Kaira, and if every village gave at least twenty men, 
the district would.be able to raise an army of 12,000 
men. He called, on them to make this sacrifice for the 
Empire and Swaraj. But the response was poor. The 
bitterness between the people and the Government offi- 
cials had not yet subsided. And Gandhijfs appeals 
fell on deaf ears. But he would not give up his attempts. 
He walked long distances from village to village, a,s 
people would not give him carts even for hire. And 
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the arrangements for his food were very unsatisfactory. 

He thus ruined his constitution and had a bad attack 

of dysentery, which proved nearly fatal. It was while . 

he was tossing on his bed of pain at his Asram that the i 

news was brought that the Great War had come to an j 

end, that armistice had been declared and that the Com- I 

missioner had sent word that recruiting might be 

stopped. This was a great relief. But his illness was 

long and protracted. For he had become extremely 

weak and it was found impossible to persuade him to 

take any non-vegetarian extracts or eggs or milk, even 

when his life was trembling in the balance. He had 

taken a vow, as we have seen, never to take cow’s or j 

buffalo’s milk in his life. But now he was requested by ; 

Mrs. Gandhi and the doctor to take goat’s milk, as that 

did not come within the range of his vow. And he s 

consented, but not without regret, for, though taking J 

goat’s milk was not against the letter of his vow, it was 

in his opinion against the spirit of it. 1 

IX 


He was hardly convalescent when he happened to 
read in the papers the Rowlatt Committee’s report which 
had just been published. And he was at once startled. 
The Rowlatt Committee, so called because it was pre- 
sided over by Sir Sidney Rowlatt, a judge of an English 
High Court, was a committee set up by the Government 
in 1918 to report on revolutionary crime in India and 
to recommend measures to cope with it. It conducted 
its deliberations in camera, and the material laid before 
it largely consisted of secret police records. And the 
recommendations that it made in the report published 
on 19th July 1918 were very drastic. They were in 
effect a continuance of all the emergency regulations 
passed during the war. It was proposed to set up spe- 
cial tribunals for conducting cases in camera. There 
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were to be no preliminary proceedings for committal, no 
juries and no right of appeal. And under this proce- 
dure people could be hanged or transported for life. 
There were various other provisions equally summary 
and equally drastic. Early in February 1919, the Gov- 
ernment proceeded to carry out these recommendations 
by introducing two Bills in the Legislative Council. 
There was consternation everywhere in the country. 
The Bills were attacked in the Press and on the plat- 
form by all political parties. They were vehemently 
opposed in the Legislative council by Pandit Madan 
Mohan Malavxa and the Hon’ble Mr. Srinivasa Sastrl. 
And Gandhi jl pleaded earnestly with the Viceroy both 
in public and in private. But it was all in vain. The Gov- 
ernment were determined to proceed with the legislation. 
Therefore there was no other course left open for 
GandhijI but to offer Satyagraha. Extremely weak as 
he was on account of his recent illness, he bestirred him- 
self, held a small conference of friends at his Asram 
and drafted the Satyagraha pledge which ran as 
follows: — 

“ Being conscientiously of opinion that the Bill known as 
the Indian Criminal Law (Amendment) Bill No. I of 1919, and 
the Criminal Law (Emergency Powers) Bill No. II of 1919 are 
unjust, subversive of the principle of liberty and justice and des- 
tructive of the elementary rights of individuals on which the safety 
of the community as a whole and the state itself is based, we 
solemnly affirm that, in the event of these Bills becoming law and 
until they are withdrawn, we shall refuse civilly to obey these 
laws and such other laws as a Committee to be hereafter appointed 
may think fit, and further affirm that in this struggle we will faith- 
fully follow truth and refrain from violence to life, person or 
property.” 

This famous pledge was published on February 28, 
1919 along with a manifesto in which GandhijI explained 
why this step “ probably the most momentous in the 
history of islfe. ” was taken. Then GandhijI, in spite 
of Ms poor health, undertook an extensive tour, the 
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second of its kind, throughout the country to explain 
the principles of Satyagraha and the circumstances 
which necessitated the offering of civil disobedience to 
the Government. He visited Allahabad, Bombay, Madras 
and several other towns in Southern India. He 
so weak at the time that seated in a chair he could 
only a few words in a low voice at the meetings held. 
Very often his speeches had to be written out and 
by others. It was while he was in Madras and discuss- 
ing with the leaders there the details of the civil disobe- 
dience to be offered that the news came that the Rowlatt 
Bill had received the Viceroy’s consent and become 
an Act. That night thinking over the whole question 
he fell asleep. He awoke in the small hours, of the 
morning earlier than usual, and while he was still in the 
twilight condition between sleeping and waking, the idea 
of advising the nation to observe an all-India 'hartal and 
a twenty-four hours’ fast broke upon him, as if in a 
dream. Early in the morning he told Mr. C. Riaja- 
gopialach&ri, whose guest he then was, all about it. 
Mr. Raj agopalachari at once welcomed the idea. It 
was afterwards communicated to other friends, and all 
approved of it. Then Gandhi j! drafted a brief appeal 
to the nation to observe a twenty-four hours’ fast and 
a complete all-India, hartal, to regard the day to be fixed 
by the leaders as a day of national humiliation and 
prayer and to hold meetings on that day in all cities, 
towns and villages throughout India and pass resolutions 
praying for the withdrawal of thejhateful Act. The 
date that was fixed at first was 30th March 1919, 
it was subsequently changed to 6th April. The 
went home to the hearts of the people 'and, though the 
notice was short, there was a complete suspension of 
work throughout India on that date, and in all big d * 
monster meetings such as were never wfidessed wi 
living memory were held. Thus did Gandhi ji 
62 
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remarkable and unprecedented national gesture, and we 
may say that with this gesture begins the Gandhian era 
in Indian national life. 

The wire postponing the hartal to 6th April reached 
Delhi too late, and so the hartal was held there on 30th 
March. The capital of India had never witnessed a 
hartal like that before. Hindus and Muslims joined 
together for the purpose. Swarm Sraddhananda was 
invited to deliver a speech in the Jumma Musjid, and 
there was a meeting of 40,000 men in perfect peace and 
order. But there was a scuffle between the police and 
the people at the railway station and the former opened 
fire causing a number of casualties. There was the 
same story in Lahore and Amritsar. From Delhi and 
Amritsar telegrams came to Gandhiji asking him to go 
there at once. Gandhiji wired back that he would do 
so after the demonstrations at Bombay on the 6th April. 
On the day of the hartal at Bombay the citizens flocked 
in their thousands to the Chowpati sands for a bath in 
the sea in the morning and went back in procession to 
their temples and mosques. And in the evening arrange- 
ments were made for offering civil disobedience by way 
of selling books which the Government had proscribed. 
Two of GandhijI’s books, Hind Swaraj and Sarvodaya, 
which had been proscribed, were reprinted and sold. 

On the 7th night, Gandhiji started for Delhi and 
Amritsar. On the way, a little before the Palwal rail- 
way station, he was served with a notice prohibiting 
him from entering, the Punjab, as his presence there 
was likely to result in a disturbance of the peace. 
Gandhiji refused to comply with the order, saying that 
he was going,, to the Punjab to allay unrest and not to 
foment it. So he was arrested at Palwal and taken in- 
cusjtedv and was taken back to Bombay by the 
lice on the 11th. As soon as Bombay 
inspector told Gandhiji that he was 
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free and requested him to get down at the Marine Lines 
to a, void the crowd at the terminus. Gandhi j I consented 
and got down. The carriage of a friend happened to be 
passing by, and it took him to his destination. Here he 
was informed that people had become greatly excited 
over the news of his arrest, that the outbreak of a riot 
was apprehended at Pydhuni and that nothing but his 
presence could pacify the crowd. So he got into a car 
and rushed to Pydhuni where a huge crowd had assem- 
bled. The people on seeing him went mad with joy. 
The sky was rent with shouts of Allaho Akbar and 
Vtmde M&tamm. And immediately a procession was 
formed and began to march in the direction of the Fort. 
But on the way at the Crawford Market it was con- 
fronted by a body of mounted police, who had arrived 
to prevent them from proceeding further. The crowd 
was too vast for Gandhijfs voice to reach all the men. 
The Police Officer now gave the order to disperse the 
crowd and the mounted police charged through the as- 
sembled people and dispersed them . 1 

When Gandhi ji went to the office of the Police Com- 
missioner to protest against this, he was angrily informed 
that people had everywhere gone mad, that there were 
riots at Amritsar, Ahmedabad and other places, but 
that full details were not available as the telegraph 
wires had been cut and communications interrupted. 
The disturbances at Ahmedabad deeply disturbed 
Gandhi j I, as it was his own place and he expected the 
people there to know his principles of truth and non-vio- 

1 Gandhi j i describes the scene thus : — ^ 

In that seething mass of humanity there was hardly any room for 
the horses to pass, nor was there any exit which the people could dis- 
perse, So the lancers blindly cut their way through the crowd, I hardly 
imagine they could see what they were doing. The whole thing presented 
a most dreadful spectacle. The horsemen and the people were mixed 
together in mad confusion. Thus the crowd was dispersed and its pro- 
gress checked.”— 77u? Story of My Experiments with Truth (1940 Edn.V 
pages 569-570, 
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lence. He proceeded at once to the place and found it 
was under martial law. There had been acts of sabotage 
and murder on the part of the people. The mill-hands 
heard a rumour that not only GandhijI but also Ana- 
suyabehn had been arrested, and so they went mad, 
struck work and killed a sergeant. GandhijI held a meet- 
ing- on the Asram grounds on the 14th with the permis- 
sion of the Commissioner, condemned the violence of the 
mob, and for his share in their wrong-doing declared 
he would go on fast for three days. 

After the fast he went to Bombay, and on the 18th 
he advised a temporary suspension of civil disobedience. 
For he felt that he had made a “ Himalayan miscalcula- 
tion ” in calling upon the people to launch upon civil 
disobedience before they had qualified themselves for it 
through willing and spontaneous obedience to the laws 
of society. Before re-starting mass civil disobedience, 
he thought it was necessary to create a band of volun- 
teers well trained in the principles of Satyagraha. 

He had been hitherto expounding the doctrines of 
Satyagraha through manifestoes and leaflets, but now 
an opportunity for educating the people through a regu- 
lar journal presented itself. About a week after the 
suspension of civil disobedience, Mr. B. G. Horniman, 
the editor of the Bombay Chronicle, was deported and 
the paper was stopped temporarily. The syndicate 
which controlled the Bombay Chronicle also controlled 
Young India, which was a weekly, and they requested 
GandhijI to edit the weekly. As he was anxious at that 
time to expound the inner meaning of Satyagraha to the 
public, he took up the editorship and converted Young 
India into a bi-weekly. But later, when the Bombay 
Chronicle was restored, he made Young ■ India again a 
weekly and removed it to Ahmedabad. About the same 
time Nava Jivan , which was originally a Gujarati 
u was also placed at his disposal. GandhijI con- 
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verted this into a weekly and issued both the weeklies — 
one in English and the other in Gujarati — from Ahme- 
dabad. His principle was not to publish any advertise- 
ments in these journals and to stop the journals if they 
were not self-supporting. So we find him appealing to 
the readers of Young India on 8th October 1919 — the 


date on which it reverted to its weekly form under his 
editorship — to see that it secured the minimum circula- 
tion of 2,500. But in a year or two its circulation as 
well as that of Nava Imam, rose to 40,000. These two 
journals, along with their predecessor Indian Opinion 
and their successor Rarijan, will be regarded by pos- 
terity as the inexhaustible mines of Gandhian philosophy. 

Meanwhile, with the suspension of civil dis- 
obedience on the 18th April 1919, the sixth Satyagraha 
struggle in India, which had been started for the pur- 
pose of resisting the Rowlatt Act, came to an end. It 
was, of course, a defeat, for violence broke out and 
nullified Satyiagraha. 


X 


When Gandhi j I suspended civil disobedience in 
Bombay on the 18th April 1919, he was -not aware of 
what was going on in the Punjab. He could not go 
there because there was the Government prohibition 
against his entering the province. If he disobeyed the 
order and went, he would again be arrested and brought 
back to Bombay. That would serve no purpose. More- 
over, when once the Civil Disobedience movement was 
suspended, he could not go against the Government 
order. Tales of incredible cruelty and horror came 
pouring in daily and he had to sit helplessly by and 
gnash his teeth. The actual facts were revealed to the 
public only long after the events. There were distur- 
bances at Amritsar, Lahore, Gujranwala and Kasur 
attended with serious violence. On the 10th April 
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Dr. Satyapal and Dr. Kitchlew, who were organizing 
the activities of the Congress to be held that year at 
Amritsar and who had invited Gandhi ji to the Punjab, 
were suddenly spirited away by the Government to some 
unknown place. So an angry crowd gathered and 
wanted to go to the District Magistrate to know the 
whereabouts of their leaders. But they were prevented 
by the military pickets. There was a scuffle and the 
crowd was fired upon. There were some casualties and 
one or two deaths. Then the mob grew violent, set fire 
to some public buildings and killed five Englishmen. 
The civil authorities of the place now took fright and, 
on their own initiative, handed over the town to the 
military, in anticipation of the sanction of the higher 
authorities. Martial law was actually declared at 
Amritsar only on the 15th, but even from the 10th the 
place was in the hands of the military. 

On the 13th, which was the Hindu New Year’s day, 
there was a large gathering of men in a place called 
Jallianwala Bagh. The place was once a garden, but 
for a long time it had been an open space enclosed on 
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had to stop, because his ammunition had amost run 
out. He admitted later in his evidence that he would 
have used the machine guns, if he had been able to get 
the armoured cars down the lane into the Bagh, After 
this heroic deed, he marched back his troops to his 
quarters. He made no attempt to attend to the wounded. 
He sent no ambulance cars or any kind of assistance to 
the maimed and the dying. They were left the whole 
night there, without any water to drink and without any 
kind of medical assistance. Asked later at the enquiry- 
why he did not attend to the wounded, he said it was 
not his job. Even according to the official estimate, 
there were 1,137 serious casualities and 39 7 deaths, as 
a result of firing on that day. General Dyer frankly con- 
fessed thus in his written statement on the incident: — 

“ it was no longer a question of merely dispersing the crowd, 

but one of producing a sufficient moral effect from the military 
point of view not only on those who were present, but more es- 
pecially throughout the Punjab. There could be no question of 
undue severity.” 

His action had the full support of Sir Michael 
O’Dwyer, the Lieutenant Governor of the Punjab, who 
caused a telegram to be sent to him, “ Your action 
correct. Lieutenant Governor approves.” 

The gallant General distinguished himself in various 
other ways also. During his regime in Amritsar pub- 
lic flogging was common, the machinery for the opera, - 
tion having been set up in many prominent parts of the 
town. But the most noteworthy of his achievements 
was what was known as “ the crawling order.” A mis- 
sionary lady doctor named Miss Sherwood had been 
attacked in a lane by some people, but later rescued by 
others. So General Dyer stationed his soldiers at either 
end of the street in which this incident had occurred 
and gave orders that every Indian who had to go through 
the street must crawl through it on his hands and knees. 
This order was in force from 19th to 24th April, 
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The atrocities were not confined to Amritsar. 
Lahore, Gujaranwala, Kasur and Sheikupura witnessed 
similar scenes. Colonel Johnson, Colonel O’Brien, 
Captain Doveton and Mr. Bos worth Smith shared the 
honours with Brigadiar General Dyer. Incredibly 
severe punishments were inflicted on the people even 
for minor offences, the aim of the military authorities 
being to strike terror into the hearts of the people. 
For instance, it is reported that, when a martial law 
notice which had been put up on the walls of a College 
in Lahore was found torn, the whole staff of the College, 
including the Principal, were arrested and marched to 
the Fort, where they were kept in custody for three days. 
To make a long story short, we may say that the military 
rule in the Punjab in those terrible months of April and 
May 1919 -jyas one of the darkest pages in the history 
of the British Indian Administration. 

The facts about these atrocities leaked out only 
gradually after the Martial Law was withdrawn on the 
11th June. A shock of horror passed through the 
whole country. There was indignation everywhere, and 
a demand for an immediate inquiry. The Viceroy, there- 
fore, announced in September the appointment of a 
Committee presided over by Lord Hunter, a Scottish 
judge, to inquire and report. The Committee began to 
work in October, that is, six months after the events, 
and its report was published only in May, 1920, that is, 
a year after the events. But before the Committee 
began to work, the Government of India passed an Act 
of Indemnity protecting its officers. After the Hunter 
Committee began its work, its President refused to se- 
cure even the temporary release of the Punjab leaders 
from their jails to collect evidence. So the Congress 
decided not to lead evidence before the official committee, 
but appointed a Committee of its own to enquire and 
report on the Punjab affairs. The Congress Committee 
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consisted of Gandhi j I and other eminent men like Messrs. 
C. R. Das, Abbas Tyabji and M. R. Jayakar. The task 
of organizing the work of this committee and of drafting 
its report was entrusted to Gandhi j I. Accordingly he 
visited the Punjab in October 1919 and brought out his 
lepoit in March 1920. He says there is not a single 
conscious exaggeration in the report anywhere and that 
every statement made is substantiated by evidence and 
that the evidence published is only a fraction of what 
was in the Committee s possession. And his opinion of 
this painful episode in the history of British rule in India 
may be stated in his own words : — 

This report, prepared as it was solely with a view to bringing 
■out the truth and nothing but the truth, will enable the reader to 
see to what lengths the British Government is capable of going 
and what inhumanities and barbarities it is' capable of perpetrat- 
ing in order to maintain its power.” 3 * 


. wnile tn e Congress inquiry in the Punjab was still 
going on, Gandhi ji received an invitation to attend a 
joint conference of Hindus and Muslims 

■during November to discuss the ; ; 

The Muslims of India had helped the British 


in Delhi 
question of the Khilafat. 

, . _ , - ----- -i Govern- 

ment against Turkey in the Great War on the promise 
of the. Premier that their holy places in Arabia, Meso- 
potamia, etc., would be kept under Muslim control and 
that nothing would be done to disturb the integrity of 
the Turkish Empire, the Sultan of which was their 
Caliph. When the war came to an end and the severe 
tei ms that were about to be offered to Turkey got abroad 
there was alarm among the Muslims. And the Hindu 
leaders sympathized with them. So the first Khilafat 
conference was held at Delhi on November 23, 1919 
and Gandhij! was invited to attend it. Many resolutions 

1 The 'Story of My Experiments, (1940 Edition), p. 585. 
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were passed at this conference. One of them called 
upon Hindus and Muslims to take the Swadeshi vow 
and to boycott foreign goods. But Gandhi j I felt that 
something more than a boycott was necessary. It was 
then that the idea, of non-co-operation with the Govern- 
ment came into his mind. He was speaking at the con- 
ference in broken Hindi and could find no suitable word 
for his idea. So he used the English word non-co-ope- 
ration for the first time — a word which has now become 
current coin to designate a species of Satyagraha. 

A month after this conference, the Congress session 
was held at Amritsar, and with that session in 1919' 
begins the influence of Gandhi ji in Congress politics. 
That influence has remained unimpaired till today. 
Curiously enough the most important subject discussed 
in the Amritsar Congress session was not the atrocities 
in the Punjab, as the Congress inquiry report on these 
was not yet ready, but the so-called Montagu-Chelms- 
ford reforms. To understand these we have to go back 
a little. 

On the 20th of August 1917, Edwin Montagu, the 
Secretary of State for India, had made his famous 
declaration that the policy of His Majesty’s Govern- 
ment was the progressive realization of responsible Gov- 
ernment in India as an integral part of the British 
Empire. To formulate a scheme of reforms in accord- 
ance with this declaration Mr. Montagu visited India 
in the winter months of 1917. He and the Viceroy 
interviewed representatives of all schools of thought and 
drew up a report, which was published in July 1918 
after Montagu’s return to England. In accordance with 
this report and the despatches of the Government of 
India, which were considered very reactionary by 
Indians, a Bill was brought before Parliament in 
July 1919. The Bill was referred to a Joint Committee 
of both Houses, and a number of deputations from 
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India went and pressed their views before this Com- 
mittee and especially pleaded for some element of res- 
ponsibility in the Central Government. But this was 
not granted, and after some minor changes, the Govern- 
ment of India Bill was passed and became law in Decem- 
ber 1919. So at the Amritsar Congress session the 
Montagu-Chelmsford reforms embodied in this Act 
came up for discussion. 

There was great disappointment in the hearts of 
Indians, and some leaders were for rejecting the re- 
forms altogether as being inadequate and unsatisfactory. 
This section was headed by C. R. Das. But there were 
others who were for working the reforms for what 
they were worth. This section was headed by Gandhiji, 
and after a keen fight Gandhi j I won. His amendment 
was finally accepted by all in a slightly modified form. 
At this stage, therefore,' Gandhi j I was still an apostle 
of co-operation with the British Government, as he had 
been its recruiting sergeant. Also, when the Punjab 
atrocities came up for discussion, he was anxious that 
the Congress should condemn the acts of mob violence 
as well. But his resolution was thrown out by the 
Subjects Committee. GandhijI was disappointed. No 
one knew more than he the extent of the cruel wrongs 
done to the people of the Punjab, for he had conducted 
the inquiry and was drafting its report, but he also- 
knew there was violence on the part of the people and 
he was particular that the Congress should condemn it.. 
Therefore when the Subjects Committee threw out his 
resolution, he firmly, but respectfully, declared that it 
would be impossible for him to be in the Congress, if it 
did not accept his view on this point. Thus he threaten- 
ed to non-co-operate, not with the Government, but 
with the Congress at Amritsar. The Congress finally 
passed his resolution, expressing its deep regret and its 
condemnation of the “ excesses committed in certain 
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parts of the Punjab and Gujarat resulting in the loss 
of lives and injury to person and property during the 
month of April last.” 


.But an this was unfortunately changed in a few 
months. Circumstances forced the great apostle of co- 
operation of 1919 to become a greater apostle of non- 
co-operation in 1920. In May 1920 both the Hunter 
Committee s report and the proposed terms of peace to 
be imposed on Turkey were published, and both of them 
profoundly shocked the Indian public. The Hunter 
Committee’s report was not unanimous. On the ques- 
tion of facts there was no difference of opinion But 
the interpretation of the facts by the European members, 
wlw formed the majority, was. widely different from 
the interpretation by the Indian members, who formed 
the minority. The European gentlemen characterized 
General Dyer’s action as only a grave error of 
judgement, while the Indians characterized it as 
inhuman and un-British. In fact, even the Govern- 
ment’s despatch took a more serious view of General 
Dyer’s action than the maioritv reoort nf Hip Wun+p,- 
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dashed to the ground all the hopes of the Indian Muslims. 
All their Khilafat conferences and deputations came to 
nothing, and they were asked by the Viceroy gently to 
swallow the bitter pill. These two events, therefore, 
set the country in a blaze. On the 30th May, the All- 
India Congress Committee met at Benares to discuss 
what action should be taken on the Hunter Committee’s 
report and on the Turkish peace terms and decided to 
hold a special session of the Congress. 

Meanwhile Gandhiji wanted to educate the country 
and suggest a line of action in keeping with the tradi- 
tions of India. On the 22nd June, he addressed an 
open letter to the Viceroy in which he explained his 
attitude to the Khilafat and the Punjab wrongs and 
pointed out how he was being driven to advise his 
countrymen to withhold their co-operation from a Gov- 
ernment which had so little regard for the feelings of its 
subjects. And on the 1st of August, when Non-co-ope- 
ration was formally inaugurated, Gandhiji again wrote 
to the Viceroy returning the Kaiser-i-Hind gold medal 
which had been granted to him in 1915 for his humani- 
tarian work in South Africa. In this letter he gives 
in a nut-shell his reasons for non-co-operating with the 
Government. 

“Your Excellency’s light-hearted treatment of the official 
crime, your exoneration of Sir Michael O’Dwyer, Mr. Montagu’s 
despatch and, above all, the shameful ignorance of the Punjab 
events and callous disregard of the feelings of Indians betrayed 
by the House of Lords have filled me with the gravest misgivings 
regarding the future of the empire, have estranged me completely 
from the present Government and have disabled me from tender- 
ing, as I have hitherto whole-heartedly tendered, my loyal co- 
operation.” 

He then toured the country along with the All 
Brothers and explained the policy and programme of 
Non-co-operation to vast audiences. He also wrote 
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illuminating articles on the movement in his two journals 
• — Young India and Nava Jlvan. Thus having prepared 
the ground, he went to Calcutta in the first week of 
September to attend the special session of the Congress 
which was held there from 4th to 9th under the Presi- 
dentship of Lala La j pat Rai. The momentous resolu- 
tion on non-co-operation was moved by Gandhi j I himself 
and was hotly contested. An amendment to the effect 
that a mission should instead be sent to England to lay 
India’s grievances before the Prime Minister and ex- 
plain the temper of the people was moved by Bepin 
Chandra Pal and supported by C. R. Dias — the two great 
Bengali leaders. But, after a long discussion, it was 
thrown out and the original resolution was passed by 
1886 against 884 votes. By this resolution the Congress 
adopted the policy of progressive non-violent non-co- 
operation until the Khilafat and the Punjab wrongs 
were righted and Swaraj ya was established and advised 
the country to take the following steps: — (a) surrender 
of titles, honorary offices and the nominated seats in. 
Local Bodies, (5) refusal to attend Government levees, 
durbars and other official and semi-official functions, 
( c ) gradual withdrawal of children from schools and 
colleges owned or aided by Government, and the esta- 
blishment of national schools, (d) gradual boycott of 
British courts by lawyers and litigants and the establish- 
ment of private arbitration courts, ( e ) refusal on the 
part of the military, clerical and labouring classes to 
offer themselves as recruits for services in Mesopotamia, 
if) withdrawal by candidates of their candidature from 
th.e Reformed Councils and the refusal on the part of 
the voters to vote for any candidate, and ( g ) boycott 
of foreign goods. 

In connection with the last item, the nation was 
advised to adopt Swadeshi and to revive hand-spinning 
in every home and hand-weaving on the part of the 
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millions of weavers who had abandoned their ancie^ 
and honourable calling for want of encouragement. 

The passing of the non-co-operation resolution W 
the special Congress at Calcutta in September, 1920 ha^ 
its immediate effect on the elections to the Reformed 
Councils which were held in November. About 80 p£ r 
cent, of the voters refrained from voting and in many 
places empty ballot-boxes were returned. In varioiis 
parts of India Congressmen resigned their titles and 
honorary offices, lawyers suspended their practice and 
joined the movement and students gave up their studies- 
There was wild enthusiasm throughout the country. T° 
many it appeared like the dawn of a new day. But soffi e 
began to wonder whether the man who let loose forces of 
such magnitude amidst a vast population would be able 
ultimately to control them and whether the country so 
suddenly awakened from its torpor of sleep could really 
take a sober view of things. Gandhiji was no doubt 
declaring in a thousand voices, here, there and every- 
where, that non-violence, discipline, self-purification 
and absolute honesty were the very essence of the move- 
ment. But the vast majority of the people who hailed 
the movement with joy were only carried away by the 
novelty, the excitement and the defiance of authority 
which inevitably accompanied the non-co-operation pro- 
gramme and were far from cultivating the virtues de- 
manded by their leader. Even the older Congressmen 
who had opposed Gandhi j I at first now bowed down to 
the inevitable and allowed themselves to be carried away 
by the flood. The movement spread not only from 
town to town, but also from village to village, and it 
may be said that for the first time in its history the 
Indian National Congress came into touch with the 
masses of the land and became truly national. 

If the special session of the Congress at Calcutta 
was a triumph for Gandhiji and his programme of non- 
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co-operation, the usual session in December at Nag-pur 
was a greater triumph. The Nagpur session of 1920' 
was in many ways a momentous one. It marked the 
parting of the ways. The old Congress was dead, and the 
new Congress, reorganized by Gandhiji and inspired by 
his ideals came into existence. At this session, which 
was attended by over 14,000 delegates and presided over 
by an old veteran leader from the south, Mr. C. Viiava- 
raghavachariar of Salem, not only was the non-co-ope- 
ration resolution of the Special Congress confirmed and 
passed unanimously after a few minor changes, but also, 
the creed and the constitution of the Congress were 
radically changed. The constitution of the old Congress 
was a legacy from Gokhale. He had drawn up a*few 

The e W ^ S ^ 3 ba f* f ° r the Co ^ ress machinery. 
These rules were now felt to be inadequate for the 

growing needs of the Congress. At Amritsar, the pre! 

ceding yeai, Gandhiji had been requested to draw up a 

constitution with the help of a small committee. The 

new constitution framed by this committee came up for 

^oal nfm at r NiagPUr ' . Accordin g t0 the new creel the 
goal of the Congress is defined to be “ the attainment 


i i ^ w uc Luc attainment 

, . . a ^ ajya by the people of India by peaceful and 
gitimate means.” And the most important changes in 
the constitution were the restriction of the number of 

"^5^“ Congress provi^f 
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instructions to the people. 

At the end of March 1921, it met at Bezwada 
and drew up what came to be known as the Bezwada pro- 
gramme. According to this programme, it was resolved 
that before 30th June the Congress should raise one 
crore of rupees for the Tilak Swarajya Fund, enrol one 
crore of members for the Congress and set up twenty- 
lakhs of spinning-wheels in the country. Therefore 
tremendous efforts were made in the next three months 
by the Congress workers in all provinces. Gandhijl 
made a whirlwind tour through Bihar, Assam and 
Southern India, addressing meetings attended by tens 
of thousands. A graphic account of this tour is given 
to us by Krishnadas in his Seven months with Mahatmia 
Gdndhi. It really takes one’s breath away to note the 
superhuman energy put forward by the great leader in 
travelling incessantly from place to place without sleep, 
granting interviews to all and sundry, discussing details 
with the Congress workers, giving darsan to crowds at 
every railway station along his route even at dead of 
night, and all the time regularly contributing articles to 
Y oung India and Nava Jman on the various aspects of 
non-co-operation — articles which will be treasured by 
posterity as the authoritative exposition of the philoso- 
phy of Satyagraha. We know from Krishnadas’s ac- 
count amidst what scenes of terrific din and bustle, 
which would have driven any ordinary man mad,, 
Gandhijl would sit down quietly and write those master- 
pieces in which there was not a comma to be changed 
afterwards. The whole nation was borne aloft on a 
mighty wave of enthusiasm in those wonderful months 
of 1921. Some of the finest spirits in the country made 
the greatest sacrifices of their lives. Men who were 
earning thousands at the bar and living in great luxury 
voluntarily gave up their practice, burnt their foreign 
clothes and, clad in coarse Khaddar, threw themselves 
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into the struggle. Many a poor man in humble walks 
of life reduced himself to beggary rather than co-ope- 
rate with Government and earn his bread. If an im- 
partial history of those days should ever be written 
what tribute of praise would have to be paid to those 
thousands of nameless men and women who threw them- 
selves into the struggle and lost their all and remained 
beggars for the rest of their lives— which is a harder 
lot than death ! Gandhijf s formula of “ Swaraj 

within a year 5 was caught up and echoed and re-echoed 
throughout the country. But the qualifying conditions 
which went with the formula were convenientlv for- 
gotten. No doubt, by the end of July, the Bezwada pro- 
gramme was almost carried out. The Tilak Swaraj 
Fund of one crore of rupees was over-subscribed. The 
charkas came up nearly to twenty lakhs. But the 
membership of the Congress reached only half of the 
required number. . And, what is important, little or no 
attention, was paid to the most fundamental part of 
Gandhijis programme m, discipline in non-violence 
Already there were ominous signs of the coming disas- 
ter, Some incidents which were not directly due to 
non-co-operation but which might be said to be due to 
the spirit of defiance engendered by it occurred in va- 
lious parts of the country. The agrarian riots in U P 
the Akali Movement in the Punjab resulting in the 
Nankana tragedy, in which some two hundred Sikhs 
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foolish of all foolish schemes.” Then it took action 
only against those who went beyond the limits of non- 
violence set by GandhijI. But from the beginning of 
March 1921, repression began in right earnest, for no 
Government could sit quiet, when a movement with the 
avowed object of paralysing it was gaining strength 
every day. In April Lord Reading succeeded Lord 
Chelmsford as Viceroy. An interview was arranged 
between him and GandhijI by Pandit Madan Mohan 
Malaviya, as a result of which the AH Brothers were 
made to apologize for some of the passages in their 
speeches which had a tendency to incite people to violence. 
But the truce did not last long. For in July the All- 
India Khilafat Conference at Karachi presided over by. 
Moulana Mahomed AH passed a resolution, declaring it 
unlawful for faithful Muslims to serve in the army or 
help or acquiesce in its recruitment. And, soon after, 
the All-India Congress Committee met at Bombay and 
passed a series of resolutions boycotting the forthcoming- 
visit of the Prince of Wales, advising all persons belong- 
ing to the Congress to discard completely the use of 
foreign cloth from the first of August and to burn the 
discarded cloth and calling upon people to carry on more 
vigorously the peaceful picketing of liquor shops. Ac- 
cordingly, on the 31st July, Mahatma Gandhi set fire to 
a, huge pile of foreign cloth at Bombay. Lord Reading- 
now decided to act and on the 14th September Maulana 
Mahomed AH was arrested at Waltair while he was 
travelling with GandhijI, and his brother Shaukat All 
was arrested at Bombay. These arrests were made on 
account of the resolution passed at the Karachi Con- 
ference. The challenge of the Government was at 
once taken up by both Muslims and Hindus. At hun- 
dreds of meetings held by Muslim organizations the 
Karachi resolution was repeated, and GandhijI and fifty 
other prominent Congressmen issued a manifesto assert- 
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ing- similar opinions. 1 

, dt , was mt0 this troubled atmosphere that the Prince 
,°. f ^was U f hered ’ when he landed at Bombay on 
the 17th November 1921. The Congress had advised 
a hartal on that day throughout India. The Bombay 
hartal resulted m serious riots which went on for three 
oi four days. The mob violence expressed itself in the 

°d t! a . m ' C . ars ’ sm ashing- of liquor shops and as- 
saults on Parsis who took part in the welcome. Gandhi u 
was m Bombay at the time and he saw with his own 
eyes some of these acts of violence done by persons shout- 

whnl W Y Jai ” He was sick of the 

wMe thinganddedared that Swaraj under these con- 
ditions stank in his nostrils and imposed on himself a 

JfJ 0 / days tlU order was restored. The success 
of the t hartal, however, produced panic among Europeans 
and they pressed the Government to take immediate ac- 
tion against the Khilafat and Congress volunteer corps 
which was organizing the boycott in various places. So 
m Bengal these and similar bodies were declared un- 
lawful, and immediately many prominent Congress lea- 
ders courted arrest by becoming members of these asso- 
ciations. Mr. C. R. Das, the President-designate of 

Moti^NAlf that rt r ’ HiS Wife and son and p ^ d it 
5-f da , Nehlu> aad hls son Jawaharlal, Lala Lajpat 

i? a d ® any others wer e accordingly sent to iail 
Pandit Malaviya at this juncture tried to bring about 

Sn" WIT th f r G ° Vernment and the Congress. Lord 
veadm^ was willing to negotiate, for he was anxious 

1 In a letter, dated 11th October 1921 the xr* 0 

Srinivasa Sastri writes to a friend Thl’ 1 • . * Honble V - S. 

(viz., Gandhiji) has in so many words ciSd * " 6WS ,s that he 

him. How can Government / L ras Caileci 01 l tlle Government to arrest 

will be terrible C and f cfn’t hi T Tf ° f C ° UrSe the outeome 
If a great man, honoured and TenS, ^ we . e P- !et «« so. 

occasion a tragedy he can do so aS semi ' dlvine » run amok and 
part, Government t)la^ Yu must be a tra ^* He plays 

suffers and loses, Fate wv dear Yf ? em the countr y Weeds, 

t ar man, fate. — Sasfrfs Letters , p. 225. 
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that there should be no boycott of the Prince in Calcutta 
on the 25th December. Negotiations were opened with 
C. R. Das in Alipore Jail and Gandhi j I at Ahmedabad. 
But, as India is a country of distances, even telegraphic 
replies came too late and negotiations were broken off. 
And the 'hartal at Calcutta was complete. It was re- 
ported that the Prince passed through what looked like 
a deserted and dead city. 

A few days afterwards, the Congress session was 
held at Ahmedabad — Gandhijfs own place. As the 
President-elect, Mr. C. R. Das, was in jail, Hakim Ajmal 
Khan was elected to take his place. It was a short 
session, there being only one important resolution. But 
the atmosphere and the physical features of this session 
were entirely different from those of the preceding 
sessions. The members were all dressed in white khadi, 
they squatted on the floor, as chairs and tables were 
dispensed with, and the proceedings were mainly in 
Hindustani. The main resolution that was passed, after 
reaffirming the faith of the Congress in non-violent 
non-co-operation and calling upon all to become members 
of volunteer organizations, proceeded to lay down 
" that .Civil Disobedience is the only civilized and effect- 
ive substitute for an armed rebellion” and advised all 
Congress workers and others who believed in peaceful 
methods “ to organize individual Civil Disobedience and 
mass Civil Disobedience, when the mass of people have 
been sufficiently trained in the methods of non-violence.” 
And, in view of the country-wide arrests of prominent 
leaders, the resolution appointed GandhijI the sole exe- 
cutive authority of the Congress, with the full powers 
of the All-India Congress Committee, except the power 
of concluding peace with the Government or of changing 
the creed. It is interesting to note that at ‘this session 
j a resolution moved by Maulana Hasrat Mohani to 
change the creed, so as to make complete independence 
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the goal of the Congress, was bitterly opposed by Gan- 
dhiji and thrown out by a large .majority. This was the 
position at the end of 1921. But, as we shall see, inde- 
pendence did become the goal of the Congress in 1929,. 
with the full assent of Gandhi jl. 

The year 1922 began full of hope for Congressmen. 
It was thought that, within a, few days, Gandhi jl would 
start Civil Disobedience and that the Government, un- 
able to face a no-tax campaign, would, no doubt, try 
repression on a larger scale than before, but would ulti- 
mately be forced to come to terms. But some prominent 
men in the country who did not belong to the Congress 
were alarmed at the prospects of the Civil Disobedience 
and held a conference at Bombay in the middle of 
January to arrange for a truce between the Government 
and the Congress and negotiate for a Round Table Con- 
ference for discussing the three points at issue — the 
Khilafat, the Punjab wrongs and Swaraj. Gandhiji 
attended this conference and helped its deliberations, not 
as an official representative of the Congress, but in his 
private capacity. This Conference unanimously passed 
a resolution and opened correspondence with the Viceroy. 
But the Viceroy rejected their terms. And so Gandhiji, 
who had postponed the starting of Civil Disobedience 
to the end of the month, was left free to go his own way. 

While these negotiations were going on, the atten- 
tion of the whole country was rivetted on the Bardoli 
taluk in Gujarat, where Gandhiji proposed to start a 
no-tax campaign in a few weeks. In this taluk there 
were many men who had worked with Gandhiji in South 
Africa and who had returned home. They knew his 
methods thoroughly and he had absolute faith in their 
non-violence. He was anxious that the whole country 
should watch this unique experiment in Satyagraha on 
a large scale conducted by himself personally. He really 
hoped that, if he succeeded in Bardoli, it would be 
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unnecessary for other parts of the country to resort to 
Civil Disobedience and undergo all the untold suffering 
it involved for the simple reason that Government would 
yield to the demands of the Congress and the whole 
campaign would be called off or suspended. So in the 
month of January 1922 India was tense with excitement. 
Thousands of men and women joined the struggle and 
were arrested and imprisoned. Many well-known lead- 
ers who had sacrificed their fortunes and careers were 
already behind the prison bars. It was said that at 
this time there were about 25,000 political prisoners 
.in the country and more were being added every 
day. And there was competition among some districts 
as to which of them should satisfy the conditions for 
Civil Disobedience and get the permission of the Gene- 
ralissimo to start the campaign and take the first place 
in national martyrdom. Thus passed the tense month 
of January 1922. On the 1st of February, Gandhi j I 
in his usual manner addressed a letter to the Viceroy 
notifying that, if within seven days’ -time all the non- 
co-operation prisoners who were not guilty of violence 
were released and if the Press were freed from all ad- 
ministrative control, he would postpone civil disobedience 
of an aggressive character. The Government promptly 
published a reply, justifying their repressive policy on 
the ground that there had been a systematic campaign 
of violence, intimidation and obstruction by volunteer 
associations connected with the non-co-operation move- 
ment. But, before the time limit mentioned in Gandhijfs 
letter was past, the tug of war between him and the 
Government, which began in such high spirits on both 
sides, suddenly came to an end on account of an incident 
which set back the hands of the clock and made the 
Congress go into the wilderness and eat the humble pie 
for eight long years. Thus does man propose and God 
dispose. __ , . , 4 . 
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On the 5th of February, a Congress procession at 
Chauri Chaura near Gorakhpur, United Provinces, came 
to a clash with a posse of about twenty police constables 
and a sub-inspector, as a result of which all the police- 
men perished. Let the gruesome tragedy be related in 
Gandhi jl’s own words : — 

" I understand that the constables who were so brutally hacked 
to death had given much provocation. They had even gone back 
upon the word just given by the Inspector that they would not 
be molested, but when the procession had passed, the stragglers 
were interfered with and abused by the constables. The former 
cried for help. The mob returned. The constables opened fire. 
The little ammunition they had was exhausted and they returned 
to the Thana for safety. The mob, my informant tells me, there- 
fore set fire to the Thana. The self-imprisoned constables had 
to come out for dear life and, as they did so, they were hacked to 
pieces and the mangled remains were thrown into raging flames .” 1 

Gandhi j I was shocked by the news. He looked 
upon this incident as the third great warning given by 
God that India was not yet ready for mass civil dis- 
obedience. The first warning was in 1919, when vio- 
lence broke out as a result of agitation against the 
Rowlatt Act. The second warning was the Bombay 
riots in November 1921 , when he was an eye-witness to 
the deeds of violence perpetrated in his name. The 
third warning was the mob-violence at Chauri Chaura. 
It was to him ‘ the bitterest cup of humiliation’. He 
drank it and came to a momentous decision which para- 
lysed the whole country for several years. The Work- 
ing Committee meeting was held at Bardoli on the 12th 
February, and under his guidance the Committee called 
off the Civil Disobedience movement in all its forms 
and asked the people of Bardoli and other places, who 
were preparing themselves for a no-tax campaign, to 
pay up their taxes at once and divert their attention to 
the peaceful constructive programme of (1) enlisting 

1 Y omg India, February, 16, 1922. V 
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members of the Congress (2) popularizing, the spinning-; 
wheel and producing Khaddar (3) organizing national 
schools (4) improving the condition of depressed classes 
(5) organizing temperance campaigns (6) reviving the 
village Panchayat system (7) promoting, goodwill 
among all classes through social service and (8) collect-, 
ing regular subscriptions to the Tilak Swaraj Fund, 
The country stood aghast when this resolution was pub- 
lished. Many people cried, “ Chauri Chaura has cut the 
throat of India.” But GandhijI stood unmoved. Angry 
letters were sent to him. He was bitterly attacked and 
torn to pieces at the All-India Congress Committee 
meeting by the Bengal and Maharastra members. A 
vote of censure was tabled against him, but could not 
be passed. Even to this day there are people who say 
that the Bardoli decision, consequent on Chauri Chaura 
violence, was the greatest political blunder of Gandhi jfs 
life. But to this day he stands by what he wrote at 
the time: — • . ...... /.;... ' 

“ The drastic reversal of practically the whole of the aggres- 
sive programme may be politically unsound and unwise, but there 
is no doubt that it is religiously sound, and I venture to assure 
the doubters that the country will have gained by my humiliation 
and confession of error.” 

The impending danger of mass Civil Disobedience 
was past. The leader of the movement courageously 
reversed the whole movement at the eleventh hour and 
himself put on sackcloth and ashes, to the intense sur- 
prise and chagrin of his followers. At this psychological 
moment, the Government of Lord Reading, by one of 
its most graceless and unchivalrous acts, arrested 
GandhijI on the 13th of March 1922 and committed him 
to trial on a charge of sedition. The great trial, which 
began on the 18th, has, in the opinion of many, already 
gone into history and taken its place by the trial of 
Socrates and the trial of Jesus. The written statement 
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submitted by Gandhi j I to the Court is a terrible indict- 
ment of the British Rule in India. In this statement 
he gives a brief account of his career and explains why 
he, who was a staunch loyalist and co-operator, has be- 
come an uncompromising disaffectionist and non-co- 
operator. The Rowlatt Act, the Jallianwala Massacre, 
the broken promises of the British Prime Minister to 
the Muslims of India and the unsatisfactory reforms 
introduced after the war and the more unsatisfactory 
spirit in which they were administered were only the 
immediate causes of disaffection. The root cause is the 
appalling poverty of the Indian masses, which is the 
result of systematic exploitation. He writes: — 

“No sophistry, no jugglery in figures can explain away the 
evidence the skeletons in many villages present to the naked eye. 
I have no doubt whatsoever that both England and the town- 
dwellers of India will have to answer, if there is a God above, 
for this crime against humanity, which is perhaps unequalled in 
history.” 

He goes on to say that the section of the Indian 
Penal Code under which he was charged was one under 
which mere promotion of disaffection was a crime. 
Some of the most loved of India’s patriots had been 
convicted under it. He therefore considered it a privi- 
lege to be charged under it. He had no personal ill-will 
against any single administrator, much less could he 
have any disaffection towards the King’s person. But 
he held it to be a virtue to be disaffected towards a Gov- 
ernment which, in its totality, had done more harm to 
India than any previous system. India was less manly 
under the British rule than she ever had been before. 
Holding such a belief, he considered it to be a sin to 
have affection for the system. In his opinion non-co- 
operation with evil was as much a duty as co-operation 
yvith good. But in the past non-co-operation had been 
deliberately expressed in violence to the evil-doer. He 
was endeavouring to show to his countrymen that vio- 
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lent non-co-operation only multiplied evil and that, as 
evil could only be sustained by violence, withdrawal of 
support of evil required complete abstention from 
violence. 

And replying to the charge that, as an educated 
man, he ought to have known the consequences of his 
preaching disaffection to the Government and that he 
should be held responsible for the outbursts of mob vio- 
lence in Bombay and Chauri Chaura, Gandhi j I said in 
his oral statement : — • 

“ I knew them. I knew that I was playing with fire. I ran 
the risk, and if I was set free, I would still do the same. I would 

be failing in my duty if I did not do so. I wanted to 

avoid violence. Non-violence is the first article of my faith. It 
is the last article of my faith. But I had to make my choice. I 
had either to submit to a system which I -consider has done an ir- 
reparable harm to my country or incur the risk of the mad fury 
of my people bursting forth when they understood the truth from 
my lips. I know that my people have sometimes gone mad. I am 
deeply sorry for it; and I am therefore here to submit not to a 
light penalty but to the highest penalty. I do not ask for mercy. 
I do not plead any extenuating act. I am here therefore to invite 
and submit to the highest penalty that can be inflicted upon me for 
what, in law, is a deliberate crime and what appears to me to be 
the highest duty of a citizen.” 

The judge then passed his judgment. He sentenced 
Qandhiji to six years’ simple imprisonment, and the 
august prisoner was spirited away from the nation. 
This was the end of the seventh Satyagraha struggle 
known as Non-violent Non-co-operation. It was again 
a definite defeat, as the struggle had to be given up on 
account of the outburst of violence. 


XIII 

The prison walls closed on GandhijI on the 18th of 
March 1922. The outside world knew nothing about 
him for a year and ten months. On the 13th of January 
1924 the painful news was announced that he had to 
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undergo an operation the preceding night at the Sassoon 
Hospital, Poona. A press communique issued later on 
the same day stated that his temperature was normal 
and that the doctors were satisfied with the results of 
the operation. The country heaved a sigh of relief. 
The same day, the Right Hon’ble V. S. Srinivasa SastrT, 
who had seen Gandhi j I immediately before the operation, 
also issued a statement giving some details of his inter- 
view, In the course of that statement he said:— 

“ I then pressed him again for a message to his people, his 
followers or the country. He was surprisingly firm on this sub- 
ject. He said he was a prisoner of Government and he must 
•observe the prisoner’s code of honour scrupulously. He was sup- 
posed to be civilly dead. He had no knowledge of outside events 
and he could not have anything to do with the public. He had 
no message. ” 

On the 5th of February GandhijI was released, but 
he did not leave the hospital till the 10th of March, when 
he was removed to Juhu, a sea-side resort, a few miles 
from Bombay. Here he stayed nearly three months to re- 
coup his health. But we may say he re-entered public life 
in the first week of April 1924, when, after two years’ 
interruption, he resumed the editorship of his two 
weeklies — Young India and NiCWajwm. In the very 
first article he wrote : — 

“ I had hoped for the release by the act of the Swaraj Parlia- 
ment and to be able to take my humble share in serving free India. 
That was not to be. We have yet to attain freedom. I have no 
new programme. My faith in the oldest is just as bright as ever, 
if not brighter.” . . 

During his absence of two years the country had 
been in a state of profound depression. Many people 
had burnt their fingers and undergone terrible suffering 
—all for nothing. Many students especially had been 
disillusioned and had to go back to their schools and 
colleges with abject apologies. The tide of enthusiasm 
generated by the non-co-operation movement, but sud- 
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denly checked by the Chauri-Chaura incident, began to 
ebb, leading behind much ugly slime and many rotten 
weeds. When Turkey became a secular republic and 
the bottom was knocked out of the Khilafat agitation, 
the Hindu-Muslim unity of the non-co-operation days 
disappeared, and its place was taken by serious Hindu- 
Muslim riots in many important towns. Within the 
Congress itself there arose divisions and parties. Many 
Congressmen were dissatisfied with the tame constructive 
programme of Bardoli. Some wanted to go ahead with 
Civil Disobedience, some were for entering the councils 
and fighting the Government there. In fact, the his- 
tory of the Congress from 1922 to 1929 is one long- 
drawn struggle between the ‘ No-changers ’, who were 
satisfied with the Bardoli programme and wanted no 
change, and the ‘ Pro-changers ’, who were dissatisfied 
with it and wanted to enter councils and offer parlia- 
mentary opposition. The latter constituted themselves 
into the Swarajya party under the powerful lead of 
Pandit Motilal Nehru and Mr. C. R. Das. When 
Gandhi j I came out of the prison, he saw at once that the 
country was more in favour of some political action than 
of mere social reconstruction, as contemplated by the 
Bardoli programme. So, to the great vexation and dis- 
appointment of his own loyal followers, the No-changers, 1 
he began to make one concession after another to the 
Swarajya party. While personally he confined himself 
to the spread of khadi, the removal of untouchability, 
the promotion of Hindu-Muslim unity and other items 
of the constructive programme and exhorted the No- 

1 One famous Non-co-operator and leader of the 'No-changers' of 
those days— Mr. C. Rajagopalachari— has since recanted his faith. For 
m The Way Out— 3 . pamphlet published in 1943— he writes:— 

“ 1^19, and again in 1930, we refused our co-operation in, the mak- 

ing of the constitution, and though this refusal may have helped to vindi- 
cate national self-respect it did not help in a positive waj', but left construc- 
tive work to reactionary elements. It will be sad if that mistake is re- 
peated for a third time. Let us prevent this by doing the right thing now.” 
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changers to help him, he allowed the Swarajya party a, 
free hand in the councils. Thus by his selflessness, 
generosity and statesmanship he kept the two wings of 
the Congress together. Greater tact and skill were re- 
quired in guiding the nation through the period of de- 
pression than through the period of elation. There is no 
doubt that, but for GandhijI and his unfailing political 
sense, the Congress would have split into two during 
these years, as it had done at Surat in 1907. But even 
he could not keep the Hindus and the Muslims together. 
Hindu-Muslim unity was the very breath of his nostrils. 
It was so in South Africa, where the wealthy Muslim 
merchants were all his intimate friends. It was so in 
the Non-co-operation days, when he befriended the All 
Brothers and made common cause with them. In fact, 
many Hindu leaders were greatly dissatisfied with the 
part he played in the Khilafat agitation. They feared 
that,: by the encouragement he gave to the extra-terri- 
torial religious sentiments of Muslims, he was making a 
fanatical people more fanatical. Their fears had come 
true to a certain extent already in the Moplah rebellion 
of Malabar in South India. And now came a series 
of Hindu-Muslim riots in Northern India to vex the 
soul of GandhijI. In the very year in which he was 
released, there were riots in Delhi, Gulbarga, Lucknow, 
Shahjahanpur Allahabad,, Jubbalpore and Kohat. The 
Kohat riots were the worst of all. They occurred on the 
9th and 10th of September 1924. After the lootings, the 
forced' conversions and the carnage of those two days, 
four thousand Hindus had to flee from the place arid 
take refuge in Rawalpindi and other towns and live on 
the charity of others. GandhijI was then at Delhi as 
the guest of Moulana Mahomed AIL He was deeply 
pained by these events. He thought that in some way 
> responsible for these riots. He said to himself, 

I riot been instrumental in bringing into being the vast 
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energy of the people? I must find the remedy if the energy prov- 
ed self-destructive,” 1 

He passed two days and nights in restlessness and 
pain and imposed upon himself as a penance a fast of 
twenty-one days commencing from the 18th of Sep- 
tember. On that date he issued a statement in which 
he said:— 

“ The recent events have proved unbearable for me. My 
helplessness is still more unbearable. My religion teaches me 
that, whenever there is distress which we cannot remove, one must 
fast and pray. I have done so in connection with my own dearest 
ones. Nothing evidently that I say or write can bring the two 
communities together. I am therefore imposing on myself a fast 
of twenty-one days together.” 

The country was shocked to hear that Gandhi jf, 
who had just recovered from a major operation for ap- 
pendicitis, made up his mind to do this severe penance 
for himself and his people. It breathlessly followed the 
progress of the fast from day to day. And the leaders 
of both communities met in a conference at Delhi and 
pledged themselves to do their utmost to preserve peace 
and laid down certain principles relating to freedom of 
conscience and religious practice and the limitations to 
which they must be subject. The fast, 2 of course, had 
its immediate effect on the Hindu-Muslim tension, and 
for the time being there was created a fund of good 
feeling between the two communities. 


1 Young India, 25th September, 1924. 

2 Incidentally it was the occasion also for one of the most profound 
utterances of Gandhi the saint. For in the article in Young India written 
on the eighth day of the fast he says : — 

“ I believe in absolute oneness of God and therefore also of humanity. 
What though we have many bodies? We have but one soul. The rays 
of the sun are many through refraction. But they have the same source. 
I cannot therefore detach myself from the wickedest soul (nor may I be 
denied identity with the most virtuous)'. Whether therefore I will or no, 
I must involve in my experiment the whole of my kind. Nor can I do 
without experiment. Life is but an endless series of experiments.” 

Thus does Gandhiji lay the unique claim that in his great experiment 
of non-violence is involved the future of humanity. 
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. The twenty-one days’ fast came to a successful ter- 
mination on the 10th of October, and we find him with 
_his usual energy attending- the All Parties’ Conference in 
Bombay on the 21st and 22nd of November and the 
meeting- of the All-India Congress Committee on the 
23id and 24th and presiding over the Belgaum Congress 
session in December. His Presidential Address at Bel- 
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f i anchise, Gandhi j I enumerates the following items as 
some of the requirements of Swaraj, as he would have 
it— the reduction of military expenditure, the cheapen- 
mg of justice, the abolition of intoxicating drugs and 
liquors, the reduction of salaries, the re-distribution of 
provinces on a linguistic basis, the examination of the 
monopolies of foreigners, the guarantee of status to the 
Indian chiefs, the repeal of arbitrary powers, the aboli- 
tion of race distinctions in services, the recognition of 
complete religious freedom for all denominations and 
administration through vernacular languages, with 
Hindustani as the language of the Central Government 
and English as the language of inter-national diplomacy. 

. As a Congressman wishing to keep the Congress 
intact, Gandhi ji advised the suspension of non-co-ope- 
ration, because the nation was not ready for it But 
as an individual, he himself would not suspend it so 
long as the Government remained what it was. He 
could not and would not hate Englishmen. Nor would 
.■he bear their yoke. He must fight unto death the un- 
holy attempt to impose British methods and British 
institutions on India. But he would combat the attempt 
with non-violence. For him God is truth, and non-vio- 
lence is the light that reveals the Truth. Swaraj is 
part of that Truth, and Satyagraha is search for Truth 
batyagraha m India was only suspended. He believed 
that India would come to her own in the near future, 
and that only through Satyagraha. 


XIV 


After the Belgaum Congress in December 1924, 
Gandhiji confined himself for about four years to the 
constructive programme and left the political field en- 
tirely to the Swaraj ya party. He toured through die 
country to spread his message. He exhorted the people 
o produce khaddar, to remove untouchability and to 
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promote Hindu-Muslim unity. In March 1925, we find 
him at Vaikom in Travancore, bringing about a settle- 
ment between the Travancore Government and a batch 
of people who offered Satyagraha for the removal of 
the prohibition against the untouchable classes passing 
along certain streets in the town. In October we find 
him organizing the All-India Spinners’ Association as 
an adjunct to the Congress organization, but with 
independent powers. In December he went to Cawn- 
pore for the Congress session and formally handed over 
charge to the next President, Srlmatl Sarojinl Devi. 

In April 1926 Lord Irwin succeeded Lord Reading 
as Viceroy. On the day of his landing there were fierce 
communal riots going on in Calcutta. These riots 
ceased only after six weeks of confusion, vandalism and 
bloodshed. The new Viceroy’s early speeches inspired 
some hope and confidence, especially as he passionately 
pleaded for communal unity. Communal unity was, how- 
ever, fast receding from Indian politics. For, while the 
delegates for the Congress session were assembling at 
Gauhati in December 1926, the news came that Swiamx 
Sraddhananda was shot dead in his sick bed by a Muslim, 
who had asked for an interview. And in the summer 
of 1927 there were again Hindu-Muslim riots in Lahore, 
Multan, Bareilly and Nagpur. The Viceroy repeated 
his exhortations and several unity conferences were held, 
but all in vain. 

While the national leaders were still depressed on 
account of this ever- widening gulf between Hindus and 
Muslims, there came the sensational news in November 
1927 of the appointment of the Simon Commission 
which was to decide the question of constitutional ad- 
vance in India and from which Indians were totally ex- 
cluded. According to the Act of 1919, a statutory com- 
mission tor considering the question of further advance 
should be appointed at the end of ten years, i.e., in 1929. 
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The Central Legislature, no doubt, passed a resolution, 
as early as 1921, asking for “ a re-examination and revi- 
sion of the constitution at an earlier date than 1929,” 
but the request was turned down by the Secretary of 
State. And now the British Government suddenly ap- 
pointed a statutory commission before the expiry of ten 
years. The time was most inopportune, as the country 
was in the throes of communal riots and political life 
was in a disorganized condition. It was thought 1 by 
some people that the conservative party wanted to settle 
India’s constitutional question before the General Elec- 
tions in 1929, lest a more progressive Government 
should come into power after the elections and concede 
the demands of Indians. Whatever that may be, there 
is no doubt that, since the tragedy of the Jallian wallah 
Biagh, there had been no act of the British Government 
which received such universal condemnation as the ap- 
pointment of the Simon Commission. The appointment 
meant that, in deciding India’s future, Indians should 
have absolutely no hand. They could plead, they could 
make representations, they could give evidence. But the 
recommending authority was a British Commission, and 
the deciding authority was the British Parliament. All 
political parties in India joined together in condemning 
this principle underlying the Simon Commission. The 
immediate effect of the appointment of the Commission 
was that the Congress decided not only to boycott it, 
but also to declare that the goal to be sought by Indians 
thereafter was not simply Swaraj, but Purna, Swaraj or 
complete independence. Two resolutions to this effect 
were passed at the Congress session held at Madras in 
December 1927 and presided over by Dr. Ansari. A 
resolution about independence had been brought up in 
the previous year at Gauhati, but it was thrown out, 
when Gandhi j I opposed it vehemently. Even this year, 

1 See Graham Pole’s India in Transition, p. 79. 
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it was passed by the Subjects Committee when he was 
absent from it. And his comment on it afterwards in 
Young India was, “ The Independence Resolution that 
was rejected last year was passed almost without oppo- 
sition. I know the wording was harmless, but, in my 
opinion, it was hastily conceived and thoughtlessly 
passed.” 

When the year 1928 opened, the whole country was 
pre-occupied with the boycott of the Simon Commission, 
and the Government was pre-occupied with the task of 
making the Commission a not too ridiculous failure. On 
the 2nd February, the Viceroy made a fighting speech 
in which, after taking pains to show that the Commis- 
sion was not an affront to the honour of India, he de- 
clared that, whether Indian assistance was forthcoming 
or not, the enquiry would proceed and a report would 
be presented to Parliament. The very next day 
the Commission landed in Bombay. Its arrival was the 
signal for an immediate all-India t hartal . The Govern- 
ment was incensed, and there were police charges 
wherever the Commission was greeted in its travels with 
black flag demonstrations and cries of “Go back, 
Simon.” 1 After touring through India for about two 
months in this kind of atmosphere and making the best 
of a bad job, the Commission left for England at the 
end of March. 

XV . 

The agitation over the Simon Commission had 
hardly subsided, before the attention of the whole 
country was riveted on an important Satyiagraha camp- 
aign going on in Bardoli. The campaign was not con- 

_ . x In Lahore, for instance, there was a vast gathering of people headed 
. %;'.Lala Lajpat Rai to demonstrate against the unwelcome Commission, 
5 a conflict between the police and the mob and many respected 
lathi blows, Lalaji himself was beaten, and it was 
that his death, which occurred not long after, was 
HI® 



ducted by Gandhiji directly, but by his follower, 
Vallabhbhai Patel. Gandhiji only blessed the movement 
and wrote encouraging articles about it in his Young 
India, As in every way it was an ideal Satyagraha 
campaign after Gandhijfs own heart, some account of 
it must find a place in any account of his career. The 
peasants of Bardoli led by Vallabhbhai fully justified 
the trust which Gandhiji had reposed in them in 1922, 
when he wanted to start a civil disobedience campaign, 
but was prevented by the developments at Cha,uri Chaura. 

In one of the periodical resettlements of land, the 
Government proposed an enhancement, by about 20 per 
cent., of the land-tax due from the taluk. The peasants 
of Bardoli felt that, in the conditions prevailing in the 
taluk, the enhancement was thoroughly unjustified and 
prayed that an impartial Committee should be appointed 
to investigate the whole question and fix the percentage 
of enhancement, if at all any enhancement was found 
to be justifiable. The Government turned a deaf ear to 
this prayer and proceeded entirely on the report of their 
own Settlement Commissioner. The peasants, after ex- 
hausting all constitutional means, turned to Vallabhbhai 
Patel to come to Bardoli and help them. Vallabhbhai 
had already distinguished himself in two successful 
Satyagraha campaigns— one at Borsad in 1922 and ano- 
ther at Nagpur in 1923. So he knew the whole tech- 
nique of it, and, when he was convinced that the Bardoli 
peasants had a just case and were prepared for every 
kind of sacrifice, he undertook to lead them. The 
struggle began about the middle of February 1928, 
when the enhanced assessment fell due. The peasants 
refused to pay the assessment and allowed their cattle 
and other belongings to be attached and all stood united. 
The Government appointed special attachment officers 
and sent a number of Pathans to help them. The pre- 
sence of the Pathans infuriated the people and made 
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them more determined than ever. The Government 
tried all possible means of collecting the revenue. They 
threatened, they coaxed, they took away the cattle of 
the poor peasants and sold them for nominal prices. 
They confiscated the lands and auctioned the crops. But 
the peasants endured all hardships, went through great 
suffering with quiet heroism and were thoroughly non- 
violent throughout. By the end of May, Bardoli be- 
came the talk of India and even beyond. And subscrip- 
tions came pouring in, when once Vallabhbbai began to 
appeal for funds. The Government became more in- 
furiated, and the Governor of Bombay declared that all 
the resources of the empire would be used to crush this 
no-tax campaign in Bardoli. But Vallabhbhai re- 
peatedly said that people were prepared to pay the en- 
hanced tax, if only the impartial Committee they prayed 
for pronounced the enhancement justifiable. At last the 
Government had to yield after a face-saving device was 
discovered in August. A Committee was appointed con- 
sisting of Mr. Bloomfield, the judge who had tried 
GandhijI in 1922, and Mr. Maxwell, an executive officer. 
The Committee went into the matter and recommended 
that not more than per cent, should be the measure 
of enhancement. But even this 6|- per cent could not 
be given effect to, when certain other factors urged by 
the ryots were taken into consideration. So that, at the 
end, there was practically no enhancement at all and 
the peasants’ attitude was proved to be thoroughly justi- 
fied. According to the terms of the agreement, all the 
Satyagrahl prisoners were released, the confiscated pro- 
perty was restored and the dismissed village officers were 
reinstated. Everybody felt happy at the termination of 
the Bardoli Satyagraha, and congratulations came 
pouring in from all parts of India. 1 

1 Th6 Rt. Hon’ble Srinivasa Sastri, who was then the Agent of the' 
Government of India in South Africa, wrote to GandhijI : — 
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XVI 


The Simon Commission came to India again in the 
winter months of 1928, and again there were disturb- 
ances in the places they visited. While they were 
touring the country, the Congress session was held at 
Calcutta presided over by Pandit Motilal Nehru. 
GandhijI attended the session and took an active part 
in the deliberations. There was a struggle between the 
advanced wing of the Congress including Jawaharlal 
Nehru, Subhash Chandra Bose and S. Srinivasa Iyengar, 
who were for the declaration of independence, and the 
older leaders like GandhijI and Motilal Nehru, who 
would be satisfied with full Dominion Status as des- 
cribed in what was called the Nehru Committee Report 
of the All Parties’ Conference. A compromise was 
reached a,t last, and it was resolved that, if, on or before 
the 31st December 1929, the constitution drawn up by 
the All Parties’ Conference was not accepted by the 
British Parliament, the Congress would organize “ a 
campaign of non-violent non-co-operation by advising 
the country to refuse taxation and in such other manner 
as may be decided upon.” The compromise resolution 
was moved by GandhijI himself. Thus a year’s time 
was given to the British Government to redeem its 
pledges. If there were to be no response, then it would 
be time for the declaration of independence and such 


T> ,^! rst _ a l ow me to sa r how happy I was to hear of the end of the 
Bardoli affair. It does honour to all parties concerned. Vallabhbhai 
Patel ^ has risen to the highest rank. I bow to him in reverence. . . . 
I don t speah of your part in it, for you chose to remain outwardly apart 
and wont like that anyone should consider you as coming for a share of 
the gl° r y- Like unto God, who according to some philosophers has 
started the inexorable wheel of samsara and seems no longer necessary 
(and yet He is _ the indispensable condition of its life), so have you been 
the invisible guide and vivifying example, active in the hearts of all and 
keeping them m the straight path. Certainly you don’t divide the glory 
with them. Yours is a different order, incapable of being shared even as 
it cannot be put aside.” The Story of Bardoli, p. 268 
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direct action as might be found suitable in the circum- 
stances. 

During the one year allowed by the Congress, there 
appeared at first some favourable signs that a conflict 
would be avoided. There was a General Election in 
England in May. The Conservative Government was 
defeated and the Labour Party came into power, with 
Ramsay MacDonald as Premier and Wedgwood Benn 
as Secretary of State for India, And Lord Irwin the 
Viceroy went on four months’ leave to England at the 
end of June to have personal consultations with the 
Labour Government on the question of the Simon Com- 
mission’s Report. He returned on the 25th October and 
made an important announcement on the 31st. He said 
that it was proposed to hold a conference in London in 
which His Majesty’s Government would meet repre- 
sentatives of both British India and the Indian States 
“ for the purpose of seeking the greatest possible mea- 
sure of agreement for the final proposals which it would 
later be the duty of His Majesty’s Government to sub- 
mit to Parliament.” He then went on to say that he 
was authorized to state that the famous declaration of 
1917 contemplated the attainment of Dominion Status 
as the natural issue of India’s constitutional progress. 
Within twenty-four hours of this announcement, the 
Working Committee of the Congress and other leaders 
issued a joint manifesto, appreciating the spirit that lay 
behind the Viceroy’s announcement and hoping that the 
proposed conference was to meet, not to discuss when 
Dominion Status was to be established, but to frame a 
Dominion Constitution for India. But the leaders were 
disillusioned, when on the 23rd December they met the 
Viceroy at Delhi. On behalf of the Congress, GandhijI 
told the Viceroy that, unless assurances were given by 
His Majesty’s Government that the purpose of the 
London Conference was to draft a scheme for Domi- 
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We are told that it was exactly at midnight on the 
31st December 1929 that the poll on the most contro- 
versial clause of this resolution was taken, and, as the 
period of one year given to the Government to comply 
with the National Demand had just expired, the whole 
Congress proceeded at that hour to unfurl the flag of 
complete independence. 

XVII 

With the beginning of the year 1930 the period of 
action began for the Congress. The new Working- 
Committee met on the 2nd January and decided 
to call upon the people to observe Sunday the 26th 
January 1930 as the Independence Day all over India, 
to hold meetings in all villages and towns and to adopt 
the Independence Resolution. 

The response of the country to this call far exceeded 
the expectations of Gandhi ji. The Independence Day 

was observed with great enthusiasm throughout India. 
The news of this celebration appeared in the papers along 
with the speech of the Viceroy to the Legislative 
Assembly on the 25th. In this speech Lord Irwin once 
more made it clear that the proposed Round Table Con- 
ference in London was only for elucidating and harmo- 
nizing Indian opinion and thus affording guidance to His 
Majesty’s Government “ on whom the responsibility 
must subsequently devolve of drafting proposals for the 
consideration of Parliament”, and not for fashioning the 
Indian constitution which should thereafter be accepted 
unchanged by Parliament. Thus there was an im- 
passable gulf between the Congress and the Government. 
The Congress wanted to sever the British connection and 
have absolute independence, while the Government de- 
clared that the British Parliament alone had the right 
to say what measure of freedom India should have. 
Conflict wa,s inevitable. Therefore we find Gandhijx 
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• addressing the students of Gujarat Vidyapith soon after 
and saying, “Other nations might have different 
other means for getting their country’s freedom, but for 
India there is no way but non-violent non-co-operation. 
May you be the exponents of this * mantra of Swarf * 
and may God give you strength and courage enough' 
give all you have in India’s light for independence, a 
fight which is drawing very near!” The Working 
Committee met at Sabarmati on the 15th February and 
authorized Gandhi j I and those working with him who 
believed in non-violence, not simply as a policy but 
an article of faith, to start Civil Disobedience as and 
when they desired. 


XVIII 


2 It is in this letter that he gives those striking fi<m. 
?rite= S :~ Verage inC ° me a ” d the saIary of the Viceroy 0 r 


Gandhi ji had already made up his mind about the 
form which Civil Disobedience should take this time. 
The salt law was the most obnoxious of all the laws 
It taxed one of the primary necessities of life and was 
a burden to the poor. As the aim of Gahdhijl was to 
obtain freedom for India in the interests of the 
of the poor, he selected this law for his Civil Disobe- 
dience. He would march with his companions to some 
spot on the seashore, where there are natural 
sits, and pick up salt and thus openly break the 
But, before he started the Civil Disobedience 
he wrote, as is usual with him, a letter to the 

fully unburdening his mind and laying his plans 1 

him. 1 


GandhijI gave notice in this letter that on the lltl 
March he would proceed with his co-workers in his 
Asram to disregard the provisions of the salt tax. 
excellency quickly replied, expressing his regret 
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of the Viceregal 
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Gandhiji should be contemplating a, course of action 
which would involve the violation of the law and danger 
to public peace. The march was now inevitable. On 
the 11th, addressing thousands of people who had 
gathered on the sands of the Sabarmati, Gandhiji said: 

“ Our case is strong, our means the purest and God is 
with us. There is no defeat for the Satyagrahis till 
they give up truth. I pray for the success of the 
battle which begins to-morrow.” 

The famous march to Dandi, which has already 
gone into history, began at day-break on the morning of 
the 12th amidst scenes of unprecedented enthusiasm. 
There were 79 volunteers and the distance to be covered 
was 223 miles. Gandhiji, with a long stick in his hand, 
was at the head of the procession. Thousands of men, 
women and children stood as spectators on either side 
of the road for a distance of ten miles. Those who could 
not find a place on the road climbed up trees, houses and 
compound-walls to witness the historic scene. We may 
say that the whole of India was on tiptoe that morning, 
seeing with the eye of the mind the solemn march from 
the Satyagraha Asram. Pandit Motilal Nehru is re- 
ported to have said, “ Like the historic march of Rama- 
candra to Lanka the march of Gandhi would be memo- 
rable, and the places he passes through would be sacred.” 

The march lasted twenty-four days, and as the pro- 
cession passed on foot from village to village, Gandhiji 
preached his gospel of non-violence to the assembled 

“Take your own salary. It is over Rs. 21,000 per month, besides 
, many other direct additions. The British Prime Minister gets £5000 per 
year, i.e. t over Rs. 5,400 per month at the present rate of exchange. You 
, are getting over Rs. 700 per day against India’s average income of less 
than 2 As. per day. The Prime Minister gets Rs. ISO per day against 
Great Britain’s average income of nearly Rs. 2 per day. Thus you are 
• getting over five thousand times India’s average income. The British 
~ ‘ Minister is getting only ninety times Britain’s average income. On 
knee I ask you to ponder over this phenomenon. . . . Probably 
x salary goes for charity. But a system that provides for 
:mt deserves to be summarily scrapped. What is true 
of the whole administration.” 
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crowds and exhorted the people to revive the spinning- 
wheel, to give up drink, to cultivate unity, to remove 
untouchability and to non-co-operate with the Govern- 
ment. At Aslai on the way he said he would never 
come back to his Asram till swaraj was won. At 
Borsad he said, “ The British rule in India has brought 
about moral, material, cultural and spiritual ruination of 
this great country. I regard this rule as a curse. I 
am out to destroy this system of government ...... 

Sedition has become my religion. Ours is a non-violent 
battle. We are not out to kill anybody, but it is our 
dbmma to see that the curse of this Government is 
blotted out.” At Bhatgam he turned the search-light 
inwards and severely castigated the people for the 
luxuries they provided for him and his followers and 
said, “ To live above the means befitting a poor country 
is to live on stolen food. Nor did I bargain to set out 
on this march for living above our means.” The party 
at last reached Dandi on 5th April, and on the 6th 
morning Gandhiji broke the salt law by picking up the 
salt lying on the sea-shore and said, “ Now that the 
technical or ceremonial breach of the salt law has been 
committed, it is now open to any one who would take 
the risk of the prosecution under the salt law to manu- 
facture salt, wherever he wishes and whenever it is 
convenient.” 

This was the signal for huge demonstrations with 
tens of thousands of men and women in all the im- 
portant towns of India. The whole country was ablaze 
with the fire of Civil Disobedience. The salt law was 
broken in many places. And there were picketings of 
foreign cloth shops and drinking booths by women. All 
these were, of course, followed by arrests on a vast 
scale. And government by ordinances began. There 
were the Bengal Ordinance, the Press Ordinance, the 
Unlawful Instigation Ordinance and the Prevention of 
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Intimidation Ordinance. Considering the scale of the 
movement which was spread all over India, it must be 
said to the credit of the Satyiagrahls that this time 
they scrupulously observed their leader’s behests about 
non-violence. But, when huge demonstrations are held 
and hartals observed, it is not the Satyagrahls alone 
that take part in them. The bad characters of every 
place get mixed up in the crowds and, when they create 
disturbances, the police are bound to come into conflict 
with them and the inevitable shootings take place. But 
there was no Chauri Chaura this time. There were, on 
the other hand, two new features in the movement; 
women played a great part in civil disobedience and the 
Government began the experiment of lath! charges 
instead of arrests. And both of these were bound to 
inflame passions and enhance the difficulties on both 
sides. : 

Gandhi j! once again toured from village to village 
preaching against salt laws, against foreign cloth, 
against drink and untouchability and against the methods 
of the Government. He had to stop his Young India 
and Nmajimn on account of the Press Ordinance and 
could guide the movement only by his tours and 
speeches. He now went a step further in his technique 
of “Salt Satyagraha.” He wrote a second letter to 
the Viceroy stating it was his intention to go to the 
Salt Works at Dharsana in the Surat District and take 
possession of the Government salt depots and asked him 
to prevent the “ raid ” either by abolishing the salt tax 
or by stopping him and his companions by breaking 
their heads, as the Government had been illegally doing- 
in several places. His arrest was now inevitable. At 
dead of night on the 4th May 1930, he was secretly 

taken to Yerrawada 
it, till he was safely 


arrested at his camp at Koradi and 
jail : No one knew anything- about 

lodged -in the jail. 
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The arrest was followed by 'hartals and demonstra- 
tions all over the country. And there was a stir even 
outside India. Representations were made to the Labour 
Premier, Ramsay MacDonald, to come to terms with 
Gandhi ji. And the Liberals in India urged the Viceroy 
to extend the scope of the Round Table Conference, so 
that the Congress representatives also might attend it. 
Meanwhile the Salt Satyagraha was continued by other 
leaders. Gandhi jfs place was taken by Tyabji, and 
when he wa,s arrested, Srimatl SarojinI Devi took his 
place. And later she was also arrested. . There were 
attempts at raids by huge crowds of Satyagrahis, not 
only at Dharsana but also at Wadala, and they were 
beaten back by the police, helped by the military, and 
there were many casualties. The most striking thing 
about these raids, as reported by foreign correspondents, 
was the perfect discipline of the volunteers. They were 
thoroughly non-violent, even when their heads were 
broken by the lathi charges. But the Government went 
on with its policy of the firm hand. Almost all the 
Congress leaders were arrested, the Working Committee 
was declared illegal, and there were lathi charges all 
over the country. This gruesome struggle between vio- 
lence and non-violence continued throughout the year 
1930, involving, according to the statement of the Work- 
ing Committee, the imprisonment of about 75,000 men 
and women, indiscriminate lathi charges and shootings 
resulting in the deaths of hundreds "of people. The 
\ iceroy s own pronouncement on the struggle was ; 

“ However emphatically we may condemn the Civil Disobe- 
dience movement, we should, I am satisfied/make a profound mis- 
take, if we under-estimated the genuine and powerful meaning of 
.Nationalism that is today animating much nf » 
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Various sub-committees were appointed and they dulv 
reported on their several subjects. And a plenary ses- 
sion was again held on the 19th January 1931 when 

those JnSSd fa ctim*’ h ,r ' !r£ Wa \ res P° n * from 

tnose engaged m Civil Disobedience to the appeal which 
Viceroy was about to make, steps would be taken to en 
hst their services also. Accordingly, on the 25th the 
\ iceroy issued a statement, releasing Gandhi ji and the 

2j\ er f ithdrawin §; th e notification that had 

A ?!i! d the ^ ° rkmg Committee of the Congress illegal 
And the next day, the 26th January, which the w£ 

^d^penden^^C^ e ^^- S - ^ ann * v ersary day of complete 
independence, Gandhiji came out of his prison. As 

^on as he came out, he issued a message to his people 
which is characteristic of a SatyagrahT P P 

fettered by^enmity unbiassed 1 absoIute h r open mind un~ 

tbe whde situS^^ ncSS ent and f^ ared to *tudy 

mier’s statement with ^ri tFv u-a- J iew and discuss the Pre- 
return.” J Bahadur Sapru and others on their 

r h asten ed to Allahabad to meet the members 

Nehru W f kmg Committee, especially Pandit Motilal 

SSr of' ihlr then AT S,y iU ' Even after £ 
t * Committee , he stayed on at Allahabad 
h February, when Panditji passed away Bv this 

fr“e.u„ld e mtr s ° tL R oZ V rJ y co: 

xerence leturned to India and made an appeal to the 
Congress to co-operate with them and make its conM 

arrests a SCheme bef ° re the conf ^nce. Though 
arrests and imprisonments were still going on as the 

££ “ uncondkionaUyVleased 

Osnriw* •- t. * Working Committee, it was felt that 
^Jct°e U at re r a S ^ ““ 

no considerations of prestimMketli r ° f coltrse '' 
to wrote to Lord 31 ifr!- r 6 Gove ™Mt. So. 
the replv , askin S; for “ interview, and 

name by telegram on the 16th February. On 
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the 17th he 
for four hours. 

Committee with 
and negotiate a settlement. 
nued for a, fortnight with occasional breaks for 
tion, and the whole country was 
less excitement the Delhi 
talks from day to day, 
up, and it was thought that the r 
break down. Fortunately, a tentative 


saw the Viceroy and had a talk with him 
He had been invested by the Working- 
powers to act on behalf of the Congress 
The conversations conti- 

— • consulta- 

following with breath- 
rumours about these prolonged 
_ one stage all hope was given 
- — j negotiations would 

c agreement was at 

sen days of strenuous discussion 
for peace both by Gandhijl and by 
Ana it was formally published by the Gov- 
dia on the 5th March 1931. It is a famous 
v known as the Gandhi-Irwin agreement 
:wenty-one paragraphs. Like the Gandhi- 
uent m South Africa it marks the close 
ityagraha campaign. It may be recalled 

the Civil nf*J ^ tGr t0 the Vlcer °y> Proposing to start 

4ft Ca T 1811 ’ was deUvered on the 

•tin March 1J30, and exactly one year afterwards the 

m S *??£!’*■«* Gandhijl and the Viceroy 
on the 5th March 1931. On the very day on which the 
agreement was signed, Gandhijl gave an important and 
historic statement to the assembled pressmen" 

otbe ) L l rd i rWil l and G ! ndhiji P aid hi S h tributes to each 

dknl Y? e ? e , nce ’ honest y and wisdom which each 

tern s of the Unng neg0tiations - The «ost important 

movemen shnS^ 6 ? ^ ^ CiviI Disobedie ^e 

novement should be discontinued by the Congress that 

ea^thToolft f 0U “ Withdraw " he ordftaJtcesS 
i eiease the political prisoners and tha t th* . 
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of the Congress should take part in the next session of 
the Round Table Conference. Accordingly, at the 
Congress session held at Karachi in the last week of 
March, Gandhiji was authorized to represent the Con- 
gress at the Round Table Conference. This was the 
end of the eighth Satyagraha struggle in which Gan- 
dhiji was directly engaged in India. The struggle is 
popularly known as Salt Satyagraha. At the moment 
it appeared to be a great success, for the settlement was 
honourable on both sides. 

XIX 

On the 18th April 1931 Lord Irwin left India and 
Lord Willingdon came in his place as Viceroy. Soon after 
the new Viceroy came, the Gandhi-Irwin agreement be- 
came almost a dead letter. Gandhiji complained to the 
provincial Governors and to the Viceroy that the condi- 
tions of the truce were not being observed in various 
places, but the replies were evasive and unsatisfactory, 
and were ' often accompanied by counter-complaints. 
Therefore, after a good deal of vexatious correspond- 
ence, he finally wired to the Viceroy on the 13th August 
that it would be impossible for him in those circumstances 
to attend the Round Table Conference. But the repre- 
sentation of the Congress at the Round Table Conference 
was the primary aim of the Agreement, and the Govern- 
ment was anxious that Gandhiji should leave for Eng- 
land along with the representatives of the other political 
parties. Hence matters were patched up at the eleventh 
hour in a personal interview which Gandhiji had with 
Lord Willingdon at Simla, and he left the place by a 
special train to catch the boat that was leaving Bombay 
on the 29th August, taking the last batch of delegates 
to the Round Table Conference. 

,| ' i ?]: ! -^|.|:dhiji was accompanied by Srimati Sarojini 
Devi, Mira Ben (Miss Slade), Mahadev Desai, Pyarelal 
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and Devl-das Gandhi. The party reached London on 
the 12th September 1931. Gandhi ji stayed with the 
poor at East End in Kingsley Hall as the guest of 
Miss Muriel Lester. He attended the various Com- 
mittee meetings and the full sessions of the Round Table 
Conference, and made about ten speeches on the whole, 
explaining the Congress view-point. From the very 
beginning he saw how futile his undertaking was. 
There was an unbridgeable gulf between him and the 
other members of the Conference. The latter were 
mostly Government nominees who had come to press 
sectional interests. The Indian National Congress of 
which he was the sole representative was, according to 
him, a truly national organization representing 85 or 
95 per cent, of the population of India. It represented 
the people not only of British India,, but also of 
Indian India. It was non-communal, non-sectional 
and non-sectarian. Its doors were open to all, without 
any distinction of caste or creed, race or sex. Europeans, 
Muslims, Parsis, Indian Christians and Hindus — men 
and women— had been either its Presidents or its lead- 
ing members. And latterly the Congress had identified 
itself with the masses of India. 1 Its sessions were 
attended not by hundreds but by thousands of men and 
women. It was the oldest as well as the strongest poli- 
tical organization in the country. It represented the 

1 Professor Reginald Coupland, who cannot be accused of any partia- 
lity to the Congress or to Mahatma Gandhi, writes in his Nuffield Report 
(P art II* page 92) 

, aMr * Gandhi is not merely the most famous Indian of modern times ; 
he is the maker of the Congress as it is today. For what gave the Con- 
gress its present strength was its conversion from a movement of the 
intelligentsia into a movement of the people; and that was Mr. Gandhi's 
doing almost single-handed. No other Congressman could have won 
S° r fi, tian « a f 5 acti . on of tIie Mahatma's hold on the popular imagination, 
it, then, he dominates to some extent the Congress'-— to quote Pandit 
-Nehru s words it is because he 'dominates the masses . . . and he will 
retain the dominating place in the hearts of the people so long as he lives* 
and afterwards.’ ” ■ * 
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whole nation. And yet it was treated as only one of the 
political parties in India, and ranked with avowedly com- 
munal organizations and other mushroom parties. 
Nevertheless Gandhi ji played his part boldly, spoke out 
his mind on the various questions that came up for dis- 
cussion and expressed himself in the most fearless 
manner. His language at times must have startled the 
well-dressed gentlemen round the Table a,s much as his 
costume. For instance, commenting on the safeguards 
which were being pressed on every side, he said: — 

“ If all these safeguards are to be granted and all the talk here 
takes concrete shape and we are told that we are to get responsible 
government, it will be almost on a par with the responsible govern- 
ment that prisoners have in their jails. They too have complete 
independence immediately the cell door is locked and the jailor 
goes. The prisoners inside the cell about 10 ft. square or 7 ft. by 
3 ft. have complete independence. I do not ask for that kind of 
complete independence, with the jailors safeguarding comfortably 
their own rights.” 

Earlier in the same speech, speaking about certain 
monopolies which were no doubt legitimately acquired, 
but which are against the best interests of the nation, 
he gave the following illustration: — 

“ Take this white elephant which is called New Delhi. Crores 
have been spent upon it. Suppose that the future Government 
comes to the conclusion that, seeing that we have got this white 
elephant, it ought to be turned to some use. Imagine that in old 
Delhi there is plague or cholera going on and we want hospitals 
for the poor people. What are we to do? Do you suppose the 
National Government will be able to build hospitals and so on? 
Nothing of the kind. We will take charge of those buildings and 
put these plague-stricken people in them and use them as hospitals, 
because I contend that those buildings are in conflict with the best 
interests of the nation. They do not represent the millions of 
India. They may be representative of the monied men who are 

sitting at this table. . * .but they are not representative of 

thp^who lack even a place to sleep in and have not even a crust 
ot bread to eat. If the National Government comes to the con- 
clusion that that place is unnecessary, no matter what interests are 
concerned, they will be dispossessed and they will be dispossessed, 
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I may tell you, without any compunction, because if you want this 
Government to pay compensation it will have to rob Peter to pay 
Paul, and that would be impossible.” 

One can see the white heat of feeling behind these 
startling utterances. Gandhi ji’s statesmanship is ever 
inseparable from his saintliness. The interests of the 
poor and the down-trodden form the primary considera- 
tion for him. His is true socialism, because he would 
secure the happiness of the peasant and the labourer, 
without resorting to violence of any kind or doing in- 
justice to anybody and without ignoring the higher values 
of life. At the Round Table Conference he stood forth 
as the champion of the poor of India living in their 
7,00,000 villages — ill-clad, ill-fed and ill-housed men 
and women with whom he had identified himself. In 
fifteen years he had converted the Indian National 
Congress into a true representative of these people, and 
he now stood in London as the sole representative of 
.that Congress. It was for the poor that he wanted free- 
dom from the exploitation of foreigners, it was for the 
poor that he wanted a National Government, having full 
control over the army, finance, foreign relations, etc., 
it was for the poor that he would abolish all monopolies 
and vested interests that drained away the wealth of 
the land, it was for the poor that he wanted adult suffrage 
that would right all wrongs in course of time, it was 
for the poor that he wanted severance from the British 
connection, if that connection could not be as between 
equals, _ and it was for the poor that he wanted Purna 
Swaraj. He declared that the minorities question, 
which was made so much of by interested parties at the 
Round Table Conference, would be the crown of Swaraj, 
not its foundation. He frankly said that that question 
would never be solved as long as there was foreign rule 
in India fomenting differences and unblushingly carry- 
ing out the imperial policy of ‘ divide and rule.’ He 
would allow special representation only for Muslims, 
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Sikhs and .Europeans, if they insisted on it. But it 
would be better for India to remain without the so-called 
responsible Government than that she should be cut up 
like a carcass into separate groups having separate re- 
presentation. The unkindest cut of all was the proposal 
to make the untouchables a separate class with a separate 
electorate and separate reservation. It meant a per- 
petual bar sinister. Sikhs might remain Sikhs in per- 
petuity, Muslims might remain Muslims, and Europeans 
Europeans, but would the untouchables remain untouch- 
ables in perpetuity? He would far rather that Hinduism 
died than that untouchability lived. This proposal for a 
separate representation for the untouchables would with 
a stroke of the pen nullify all the heroic efforts of the 
reformers to remove untouchability from Hindu society. 
“ Therefore,” he concluded, “ I want to say with all the 
emphasis that I can command that, if I was the only 
person to resist this thing, I will resist it with my life.” 
Ominous words 1 For, as we shall see, GandhijI was 
put to the test in a short time. 

He bade good-bye at last to the Round Table Con- 
ference on 1st December 1931 with these words: — 

" I do not know in what direction my path will be, but it does 
not matter to me in what direction that path lies. Even then, al- 
though I may have to go in an exactly opposite direction, you are 
still entitled to a vote of thanks from the bottom of my heart.” 

Ominous words again! 

.. XX 

When GandhijI returned to India on the 28th of 
December, he found Ordinance rule in full swing again 
and saw that his path lay in a direction exactly opposite 
to that of co-operation. For three .days he studied the 
situation. There had come friends from Bengal to com- 
plain of repression under the Bengal Ordinance, The 
U. P. friends came with tales of their own Ordinance. 
And the North-West-Frontier Province had its own 
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Ordinance. As Gandhi j I said in his speech to the Wel- 
fare of India League at that time, there were already 
thirteen ordinances to Lord Willingdon’s credit, and 
they all outdid Lord Irwin’s ordinances by their severity. 
There were also deputations from various provinces 
waiting to tell him how the truce conditions had never 
been observed and how the Gandhi-Irwin pact had been a 
dead letter almost from the moment when the signa- 
tories signed it. 

But Gandhi j I had his own tale of woe. Unwillingly 
he had gone to the Round Table Conference, and alm ost 
heart-broken he returned. He had known the mentality 
of the Muslim leaders, the moderate leaders, the un- 
touchable leaders and other reactionaries in India. But 
he was not prepared for the part that some of them 
played at the Round Table Conference in London. 1 In 
the speeches he had to deliver on his return to India to 
his friends and followers, he first thought of giving an 
account of the sad scenes he had witnessed at the Con- 
ference, but the scenes enacted in India during his ab- 
sence were more poignant and he turned his attention 
to these. Pandit Jawaharlal was again in jail and so 
was Khan Abdul Gaff a r Khan known as “ the Frontier 
Gandhi ” for his strict adherence to non-violence. What 
was the duty of the Congress now? Should it take 
a. hint from the Government and launch a campaign of 
Satyagraha again or try some other means ? As usual, 
GandhijI wanted to know the intentions of the Govern- 
ment first, before reopening the campaign. On the 
29th he sent a telegram to the Viceroy, complaining 
about the ordinances, and asked him whether friendly 

, V,. Hon ’ fa!e v - S. Srinivasa Sastri, in a letter to GandhijI 

dated 16th July, 1940, writes:— 

Whatever else I may iorget, I shall never forget the utter humili- 
ation and shame of the Indian party at the R.T.C, # . . Like the victims 
of Circe’s witchery, we assumed brutish forms and degraded ourselves: 
alas, some or us were proud of our fate, while the others were the more 
miserable for consciousness of our shame/’ Letters of Sastri o 110 
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relations between them were closed. On the 31st he 
received a lengthy reply from the Private Secretary, 
justifying the ordinances on the ground that the Con- 
gress activities in Bengal, U. P. and the Frontier Pro- 
vince. were subversive of law and order and informing 
him that His Excellency would be prepared to see Gan- 
dh'ijl and advise him as to how best he could exercise 
his influence, but that he would not allow any discus- 
sion of the measures that his Government had taken 
with the full approval of His Majesty’s Government in 
England. After some more telegrams between Gandhiji 
and the Government, negotiations were broken off. 
And on 4th January 1932 , that is, on the eighth day 
of his landing in India, Gandhiji was arrested and put 
in Yerrawada jail. Lord Willingdon’s Government had 
apparently made up their minds, even before Gandhiji 
returned, that no threat of Civil Disobedience by the Con- 
gress would thereafter be permitted. So the weary fight 
went on again as in 1 930-3 1.-- ' " 


While the struggle was thus going on in all its 
intensity outside the prison walls, an equally intense 
situation was developing inside the prison where Gan- 
dhiji was confined. From the newspapers that he was 
permitted to read he learnt that any moment the Pre- 
mier’s ‘award’ about the grant of separate electorates to 
the depressed classes might be announced. Strictly speak- 
ing, it is not correct to call the Premier’s decision an 
“ award ”, for all the members of the Round Table Con- 
ference had not agreed to submit the question to the 
arbitration of the Premier. So it was simply a proposal 
like the other proposals made by His Majesty’s Govern- 
ment. Gandhiji had expressed himself strongly on the 
subject and said he would resist the proposal of a sepa- 
rate electorate for the depressed classes with his life, 
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If necessary. So now, when he saw that the decision of 
the Government on the subject was imminent, he wrote 
a letter to the Secretary of State for India, Sir Samuel 
Hoare, on the 11th March 1932, informing the British 
Government that, in the event of their creating a sepa- 
rate electorate for the depressed classes, he would fast 
unto death. Sir Samuel sent a brief reply on the 13th 
April, saying that Lord Lothian’s Committee, which 
was to determine the franchise and the electoral seats, 
had not yet finished its work and that, when the Com- 
mittee made its recommendations, the Government would 
consider Gandhijfs views along with the recommenda- 
tions. Four months later, on the 17th August, the so- 
called ‘ award ’ of MacDonald was announced. Accord- 
ing to this, the depressed classes would have the right 
to vote both in the general electorate and in separate 
electorates of their own for a period of twenty years. 
As soon as Gandhi ji read the decision, he made up his 
mind and wrote a letter to the Premier on the 18th 
August, informing him that he proposed to fast unto 
death from the noon of 20th September, unless the Bri- 
tish Government, either of their own motion or under 
pressure of public opinion, revised their decision and 
withdrew their scheme of communal electorates for the 
depressed classes. The reply of the Premier on the 
Bth September was telegraphed to India. In this Ram- 
say MacDonald explained in detail the intentions of his 
Government and rather unfairly charged Gandhi j I with 
undertaking the fast solely to prevent the depressed 
classes from securing a limited number of seats for repre- 
sentatives of their own choosing in the Legislatures. 
Gandhiji replied immediately repudiating the charge and 
repeating his opinion that, in the establishment of a sepa- 
rate electorate for the depressed classes, he sensed the in- 
jection of a poison that was calculated to destroy Hindu- 
ism and do no good whatever to the depressed classes. 
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This correspondence was released to the public on the 
13th September, a week before the commencement of the 
fast. 

Naturally the country was thrown into paroxysms 
of pain, sorrow and despair. And all eyes were soon 
turned to Poona where all classes of Hindus, including 
the depressed classes, congregated in great excitement, 
after a preliminary meeting at Bombay, to put their 
heads together and arrive at a common agreement, which 
might take the place of the Premier’s * award ’ and save 
the life of GandhijI. The first day of the fast was ob- 
served as a day of fasting and prayer throughout India. 
Many temples were thrown open to the depressed classes. 
And in many places there were meetings of emotional 
fraternization between the orthodox Hindus and men of 
the depressed class followed by common dinners. There 
is no doubt that riiore was done in the way of elevating 
this class in one week than in several decades. By the 
fifth day of the fast, the leaders had arrived at an agree- 
ment, which is now known as the Poona Pact or Yerra- 
w,ada Pact, by which the depressed class leaders agreed 
to forego their separate electorates in return for reser- 
vation of seats, about double the number proposed by 
the Government out of the general electorates, and the 
privilege of holding primary elections for these seats 
and sending up to the general constituency four candi- 
dates for each seat. The pact was accepted by the Gov- 
ernment and GandhijI broke his fast on the 26th at 
5-15 p. m. In the statement he issued on the occasion 
he said : — 

“ The hand of God has been visible in the glorious manifesta- 
tion throughout the length and breadth of India during the past 
seven days. The cables received from many parts of the world 
blessing the fast have sustained me through the agony of body and 

M t I passed through during the seven days, but the cause 
th going through that agony. The sacrificial fire once lit 
t be put out as Song as there is the slightest trace of un- 





MAHATMA GANDHI IN INDIA 


The penance of GandhijI released a flood of feeling 
in the country in favour of communal unity and the 
uplift of the depressed classes. Many who could not 
take part in the Civil Disobedience movement now threw 
themselves into the Harijan uplift work, and the All- 
India Harijan Sevak Sangh was started, with Delhi as 
the centre. But the Government, as soon as the crisis 
was over, re-imposed the jail restrictions on GandhijI 
from the 29th, and no visitors were allowed to see him 
and consult him on the subject. GandhijI then entered 
into a protracted correspondence with the Government, 
the result of which was that from the 4th November. 
1932 they removed all restrictions regarding visitors, 
correspondence and publicity relating to matters con- 
nected with the removal of untouchability. GandhijI 
now began to direct the movement for the uplift of Hari- 
jans from behind the prison walls. 1 

During November 1932 GandhijI issued nine state- 
ments from his prison, discussing the various aspects 
of the question of untouchability and answering the ob- 
jections of the orthodox to the removal of this blot on 
Hinduism. And in February 1933 the weekly Harijan 
was started at Poona. It was primarily devoted to the 
cause of Harijan uplift and was the organ of the Hari- 
jan Sevak Sangh under the guidance of GandhijI. It 
soon took the place of Young India. And after GandhijI 
came out of the prison it was eagerly read all over the 

1 By the way, the word Harijan was for the first time adopted by him 
to denote a member of the depressed class in a speech which he gave on 
the 2nd August, 1931, on the occasion of throwing open a private temple 
in Ahmedabad to that class. It was a word used by the great Vaisnava 
saint, Narasimha Mehta. GandhijI said:— - ■ 

I am delighted to adopt that word which is sanctified by having 
been used by such a great saint, but it has for me a deeper meaning than 
you may imagine. The “untouchable” to me is, compared to us, really 
a Harijan— a man of God, and we are Durjan, men of evil. For whilst 
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country, for it contained his views on all questions of 
the day. 

All the time, outside the prison walls, the Civil 
•'Disobedience movement was going on its weary way, 
accompanied by arrests and lathi charges. In March 
1933 the Congress, in spite of the ban, held its session 
at Calcutta amidst lathi blows, like the session at Delhi 
during the preceding year. The Calcutta session was 
soon followed by an unexpected turn of events in Yerra- 
wada jail. On the 8th May, for the purpose of self- 
purification which would enable him and his associates 
to serve the Harijan cause in a proper spirit, GandhijI 
started a fast of twenty-one days. The Government 
sympathized with his object and released him at once. 
And, as civil resisters would be in a state of anxiety 
and suspense during the fast and even for some time 
after it, GandhijI recommended a suspension of Civil 
Disobedience for a period of six weeks. Mr. Aney, the 
then President of the Congress, carried out the recom- 
mendation. 

The fast was observed at the residence of Lady 
Thackersey in Poona till its successful termination on 
the 29th May 1933. As soon as the after-effects of 
the fast were over, there was an informal conference of 
Congressmen at Poona on the 12th July to review the 
political situation. GandhijI was asked to seek an inter- 
view with the Viceroy and come to some settlement 
But the Viceroy refused to give an interview, unless 
Civil Disobedience was definitely abandoned by the Con- 
gress. This the Congress was not prepared to do. So 
the leaders resolved to suspend indefinitely mass Civil 
Disobedience but to continue individual Civil Disobe- 
dience. And GandhijI inaugurated the new campaign 
by first of all disbanding his Sabarmatl Asram, to which, 
true to his vow, he had not returned since the Dandi 
March, and offering the land, building and crops to the 
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Government. The Government declined the offer, and 
so they were made over to the Harijan movement. 
Then he called on the inmates of the Asram to give up 
all activities and follow him in offering- individual Civil 
Disobedience from 1st August. But the Government 
prevented his starting the campaign by arresting him 
along with thirty- four of his followers the preceding 
night and sentencing him to one year’s imprisonment. 

In the prison he was refused permission this time 
to carry on his Harijan work. And so he started a fast 
within a, few days of his imprisonment. On the fifth 
day of the fast, his condition became so critical that he 
had to be removed to Sassoon Hospital. By 23rd Au- 
gust, he grew worse, and so the Government released 
him unconditionally on that date. He felt, however, 
greatly embarrassed by the situation and looked upon 
himself as a prisoner, though he was set at liberty, till 
the period of his sentence was over i.e., till August 3, 


During this period of nearly a year he would not 
take any part in the Civil Disobedience campaign, but 
would confine himself to Harijan uplift. In accordance 
With this decision, he undertook a, country- wide tour ad- 
dressing meetings on the removal of untouchability, col- 
lecting funds for the Harijan Sevak Sangh and studying 
the condition of the depressed classes in the various pro- 
vinces. It was one of the most strenuous of his tours. 
In ten months he covered all the provinces and collected 
about eight lakhs of rupees. Hundreds of thousands of 
the poor had thus an opportunity of having his darsam 
and of touching his feet and giving away their valuables 
for the sacred cause. 

It was during this period that a referendum was 
taken amongst the temple worshippers of Guruvayur in 




Malabar on the question of opening the temple to Hari- 
jans. At the time of Gandhijl’s epic fast, which resulted 
in the Poona Pact, Mr. Kalappan had undertaken a simi- 
lar fast unto death for opening the Guruvayur temple 
to all classes. But GandhijI had dissuaded him, as 
sufficient notice had not been given to the authorities of 
the temple, and promised to fast along with Kalappan 
the next time he found it necessary to fast for the pur- 
pose. So three months’ notice was given to the temple 
authorities, and a decision had to be reached on 1st 
January, 1934. If the decision was unfavourable, it 
meant a fast unto death for both Kalappan and Gan- 
dhijI. Hence it was resolved to take a referendum 
amongst the worshippers. About 20,000 people took 
part in the referendum and recorded their votes. Of 
these, 77 per cent, were in favour of opening the temple 
to Harijans, 13 per cent, were against and 10 per cent, 
were neutral. Of those who were in favour more than 
half were women. Thus the apprehended fast was 
averted. Here we have the clearest evidence of the 
moral influence of GandhijI in favour of reform even 
in the most conservative places in India. 

GandhijI’ s Harijan tour was interfered with in the 
early part of 1934 by the terrible earthquake in Bihar, 
where there was destruction of life and property on a 
vast scale. The earthquake affected an area of 30,000 
square miles, and 20,000 persons are estimated to have 
lost their lives. To meet this unprecedented catastrophe, 
over a crore of rupees was subscribed, and leaders and 
workers rushed to the place from many parts of India. 
GandhijI devoted a month to this work by visiting the 
afflicted villages and towns and by acquainting himself 
personally with the needs of the survivors. 

While he was still touring in the afflicted area, he 
L intimation from Dr. Ansari on 2nd April 1934 
eputation of Congress leaders was going to wait 
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■on him and discuss the question of reviving the Swa- 
rajya party in the Congress and permitting its members 
to enter the councils and fight the Government there, 
GandhijI rad independently come to the same con- 
clusion, and so, when the deputation came to him, he 
gave his whole-hearted support to the policy of reviving 
the Swaraj ya party by those who could not offer Civil 
Disobedience, and contesting the elections to the Assem- 
bly, which was about to be dissolved. In fact, he even 
went further and said that, as the Satyagraha movement 
for the attainment of Swaraj had become very much 
adulterated in the hands of many, it should for some 
time be confined to himself. 1 

The change of policy was endorsed by the All-India 
Congress Committee which met at Patna on the 18th 
May and so the Civil Disobedience movement stood sus- 
pended from the 20th May 1934. This was the end of 
Gandhijfs ninth Satyagraha campaign, which was a 
sequel to the “ Salt Satyagraha.” 

XXIII 

GandhijI had come to this meeting from Orissa, 
where he had been travelling on foot from village to 
village, carrying on propaganda for the uplift of Hari- 
jans and making collections for the cause. After the 
meeting, he went back to U. P. and toured through that 
province. Meanwhile the time-limit which he had placed 
on himself with regard to his participation in any poli- 
tical programme was about to expire. There was much 
speculation about what he would do after 4th August 
1934, the date on which he would feel free to take part 
in political action. The Patna, decisions had eased the 

* In. the statement he issued on. this occasion he said; 

, the masses have not received the full message of Satyagraha 

owing to its adulteration in the process of transmission , It has become dear 

It T* sp ! ntml instruments suffer in their potency, when their use is 
taught through non-spiritual media.” 
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situation in the country. When once the Civil Disobe- 
dience movement was called off, the Government lifted, 
the ban on the Congress organizations. The Congress. 
Committees once again began to reorganize themselves, 
in view of the elections to the Assembly to be held in 
November as well as the constructive programme. What 
would Gandhiji do now? While speculation was rife 
about his future line of activity, Gandhiji threw a bomb- 
shell in the midst of Congressmen by his statement on 
September 17th that he intended to go out of the Con- 
gress, His main reasons for taking such a, step were 
that there seemed to be fundamental differences of 
opinion between him and the Congress intelligentsia 
on the importance of the spinning-wheel, the removal of' 
untouchability, the policy to be adopted towards the 
Indian States, the council-entry programme and, above 
all, the creed of non-violence. In the statement he 
issued on that date he says : — 

“Last of all, take non-violence. After fourteen years of 
trial, it still remains a policy with the majority of Congressmen, 
whereas it is a fundamental creed with me For this ex- 

periment, to which my life is dedicated, I need complete detach- 
ment and absolute freedom of action. Satyagraha, of which civil 
resistance is but a part, is to me the universal law of life. Satya, 
in truth, is my God. I can only search Him through non-violence,, 
and in no other way. And the freedom of my country, as of the 
world, is surely included in the search for Truth. I cannot sus- 
pend this search for anything in this world or another.” 

In spite of .such fundamental differences, Con- 
gressmen had been bowing to his will. So, in his opinion, 
the Congress, instead of being the most democratic and 
representative institution, was being dominated by his 
personality. There was no free play of reason. And 
programmes approved, not out of individual conviction 
but out of personal loyalty to him, were bound to be 
carried out in a half-hearted manner. This state of 
things had led to insincerity, hypocrisy and even corrup- 
tion. Gandhiji felt that, in these circumstances, he was 
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a hindrance rather than a help to the natural growth 
of the Congress. He was convinced he could serve the 
Congress better by being outside it than by being in it. 

The final decision was, however, taken only after 
the session of the Congress at Bombay during the last 
week of October 1934. GandhijI attended this session, 
which was held after an interruption of three years and 
a half. He proposed a number of amendments to the 
constitution of the Congress. The Congress accepted 
them all with some modification, and he was satisfied. 
However , he decided to stand out of the Congress, as 
it was a matter of conscience with him. And the Con- 
gress leaders bowed to his decision, hoping that he would 
come back to them when they deserved, by their purity, 
sincerity and faithfulness to his standards of Truth 
and Non-violence, to have him in their midst. GandhijI 
on his part promised that, though he ceased to be even 
a four-anna member of the Congress, he would always 
be ready to advise and help the great national institu- 
tion. Among the notable achievements of this Congress 
session, the last to be attended by GandhijI in an official 
capacity, may be mentioned the formation of the All- 
India Village Industries Association, which is to work 
under the guidance of GandhijI and apart from politics,, 
on the same lines as the All-India Spinners’ Association.. 

XXIV 

Though GandhijI thus went out of the Congress 
and the ban on the Congress organizations had been 
fitted, the Government continued to distrust them. For 
when on 31st May 1935 the disastrous earthquake 
at Quetta convulsed the whole country, neither GandhijI 
nor the Congress President was permitted to go to the 
afflicted area to organize help. But a change was at 
hand. The Government of India Act 1 sponsored by Sir 

3 The Right Hon’bie V. S. Srinivasa Sastrl expresses his feelings about 
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Samuel Hoare received the Royal Assent on the 2nd of 
July 1935, and during 1936 the necessary arrangements 
for elections were made, and when the polling began 
early in 1937, the Congress had a thumping success in 
a majority of the provinces. Then the question of office 
acceptance by the Congress began to be eagerly discussed 
everywhere. 

Gandhij! was at that time in Travancore. His 
campaign against untouchability had been crowned with 
a remarkable success in that Hindu State. For on the 
12th November 1936 — a red-letter day in the annals of 
Hinduism — the young Maharajah of Travancore issued, 
amidst universal rejoicings, a Proclamation that there- 
should be no restriction placed on any Hindu by birth 
or religion entering or worshipping at temples controlled 
by his Government. Gandhij! therefore went on a pil- 
grimage, as it were, to Travancore early in 1937 to see 
with his own eyes the effects of the Proclamation. 1 

He spent ten days in Travancore (from 12th to 
21st January) and visited nineteen public temples and 
five private ones, all of which had been thrown open 
to Harijans in accordance with the terms of the Procla,- 
mation. He rejoiced to see that the caste Hindus were 
as enthusiastic as Harijans themselves over the reform. 
Replying to the address of welcome by the Trivandrum 
municipality he said : — 

“ Every time I have come to Travancore, I have come almost 
as a crusader trying to wean Savarna Hindus from the curse of 
untouchability This time, however, I have come as a hum- 

ble pilgrim to tender my congratulations to H.- H. the Maharajah 

the new constitution under the Act thus in a letter, dated 18th September, 
1933:— 

“So my dear K., the d — d thing is coming. If you care, i.e., if any 
■yersons care, let them try and amend this constitution. I don’t care, because 
it, is impossible, and I hate it. Nor am I going to welcome it and help 

'.lllslti' 1 t ‘P ,ere * s no need. He is strong enough with our minorities and 
obscurantists for the purpose.” 

1 Tbis was his fourth visit to the State. The first visit was in 1925, 
the second in 1927 and the third in 1934. ' , - • 
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Even after the Congress ministries were formed, 
whenever a crisis arose and Gandhi jl’s advice was sought 
by the Working Committee or the ministers, it was un- 
reservedly given by him, though he did not officially 
belong to the Congress. For instance, in February 
1938, there was a ministerial crisis in U. P. and Bihar. 
The ministers resigned, because the Governors .inter- 
fered with their discretion in releasing political prisoners. 
Gandhiji gave his opinion on the subject in a statement 
issued on the 23rd. And on the 25th the differences 
were made up and, after a joint statement by the Gover- 
nors and ministers, the ministries functioned again. A 
few months later, a crisis arose in Orissa, when the 
Governor took leave and it was proposed to make a civi- 
lian, who had been working under the ministers, the 
acting Governor. Gandhiji condemned the arrange- 
ment in his Hmijan- and consequently the crisis was 
averted by the Governor cancelling his leave. 



But normally GandhijI’s activities, after his retire- 
ment from the Congress, were confined to the construct- 
ive programme'. He had for some years made a village, 
about four miles from Wardha, his place of residence. 
After he disbanded the Sabarmatl Asram, he was in- 
vited by his friend Jamnalial Bajlaij in 1933 to stay at 
Wardha. But after a few months’ stay, he felt he 
should geF away from the bustle of the town and settle 
down in a small village. The village of Segaon, the 
name of which was afterwards changed into Sevagram, 
attracted him. It belonged to Jamnalal Bajaj, who 
gladly placed its extensive grounds at the disposal of 
Gandhiji. Here he settled down and lived in a hut. 
And, under his fostering care, there sprang up in the 
course of a few years a number of All-India Associa- 
tions in and around Wardha, each specializing, like the 
All-India Spinners’ Association, in a particular item of 
the constructive programme and working under his 
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guidance and taking no part in politics— the Ali-India 
Village Industries Association devoted to cottage indus- 
tries, the Hinduism Talimi Sangh devoted to a scheme 
of basic education centering round a craft, the Go-Seva 
Sangh devoted to the protection of cows, the Rastra 
Bhasa Pracar Samiti devoted to the spreading of Hin- 
dustani as the common language for all India, the 
Mahilasram devoted to the training of women teachers 
and, lastly, the Gandhi Seva Sangh devoted to the study 
of non-violence in all its aspects. 

In addition to all the activities and the tours in 
connection with these organizations, he used to write 
every week those life-giving articles in Harijctn for 
which the whole country eagerly waited and which 
were at once reproduced in all the leading newspapers. 
These articles used to cover all sorts of subjects of topi- 
cal interest — 'philosophy of non-violence, economics of 
khaddar, conditions of temple-entry for Harijans, 
Hindu-Muslim riots, corruption in Congress ranks, com- 
plaints against ministers, organization of peace brigades, 
violence on the part of picketeers, repression in Indian 
States, the non-violence of Pathans in the Frontier Pro- 
vince, etc. It is curious, by the way, that during the 
first half of 1938, though outwardly he was at the 
height of his glory as the Father of his people and the 
unwearied champion of the poor and the down-trodden, 
Gandhijx passed through what might be called the Dark 
Night of the Soul In Harijan dated May 7, 1938 
Mahadev Desai quotes the following words of Gandhi j I 
himself on his condition : — 

If anything, the darkness has deepened, the prayer has be- 
come intenser. Add to this the fact that for causes, some of which 
1 know and some I do not, for the first time in my public and pri- 
vate life I seem to have lost self-confidence. I seem to have de- 
tected a flaw m me which is unworthy of a votary of truth and 
animsa. I am sjoinsr through 
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results of which I cannot foresee. I find myself for the first time 
during the past fifty years in a slough of despond.” 

Even to his intimate companions he did not reveal 
the cause of this mental depression. To the many; 
anxious inquiries of friends his secretary could only 
reply: — 

“ This certainly everyone around him knows that it is an 
unprecedented travail that he is passing through — some such tra- 
vail as resulted in the Bardoli decision of 1921 and the Patna deci- 
sion of 1934. Is the flaw he refers to a reflection of the flaws that 
are to be detected in us day in and day out? Who can tell?” 

There is no doubt that, as Mlraben remarks in one 
of her letters, 1 Gandhijf s comfort expands or shrinks 
in exact proportion to the awakening or failing of those 
around him. “ We can kill him with our moral faults,” 
she says, “or serve him into a ripe old age by awakening 
to his word.” 

Though Gandhiji did not take anybody into his 
confidence as to the cause of his suffering, we may guess 
what it was from a reply which he wrote to a question 
put to him on one of his days of silence during this 
period*. — ■ ; : ■ 

“ The violence that I see running through speeches and writ- 
ings, the corruption and selfishness among Congressmen and the 
petty bickerings fill one with dismay. In the midst of this, we, 
who know, must be unyielding and apply the golden rule of non- 
co-operation.” 2 

Thus, while the bulk of the Congressmen were 
rather elated with the prestige and power which! they 
enjoyed in the provinces where the Congress ministries 
were functioning, their saintly leader was in a “ slough 
of despond,” because his great principles of non-violence 
and truth were being neglected by them. It is quite 
characteristic of Gandhi jl that, at the zenith of his power, 
he should humble himself before God and feel he is an 
unworthy votary, because of the lapses of some of his 
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followers. Nothing shows more clearly than this that 
to him politics is religion. He once wrote in his Young 

India : — .. 

“ My national service is part of my training for freeing my 

soul from the bondage of flesh .1 have no desire for the 

perishable kingdom of earth. I am striving for the kingdom of 
Heaven, which is Mohsa. To attain my end it is not necessary for 
me to seek the shelter of a cave. I carry one about me, if I would 

but know it So my patriotism is for me a stage in my 

journey to the eternal land of freedom and peace. Thus it will 
be seen that for me there are no politics devoid of religion. Poli- 
tics bereft of religion are a death-trap, because they kill the soul.” 1 

XXV 

A few months after he emerged out of this black 
cloud that lay upon his soul, he had to face a difficult 
and trying situation in Rajkot— the state where his 
father had served as Dewan and where he himself had 
been broughtup. There was a conflict between the Tfaa- 
kore Sahib of Rajkot and his subjects, who had a number 
of grievances. The people, led by Sirdar Vallabhbhai 
Patel, started a Satyagraha, movement for the removal 
of their grievances and for a measure of responsible gov- 
ernment. The Thakore Saheb’s government replied by 
repression of a rather brutal kind, but could not cow 
down the spirit of the people. At last the Thakore sent 
for Mr. Vallabhbhai Patel and asked him for help 
in solving the problem. He agreed to appoint a com- 
mittee of ten for the purpose of drawing up a scheme 
Oj. reforms for the state. The understanding was that 
three of the members of the committee should be 
state officers and the other seven the subjects of the 
state, who would be nominated by the Thakore on the 
recommendation of Mr. Patel. But, later, when Mr. 
Patel sent up seven names, the Thakore Saheb accepted 
only four of them and rejected the others. He also con- 

1 Young India, April 3, 1924. 
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tended that the Muslims and the Bhayats (a class of 
Zamindars) of the state should also be represented on 
the Committee. When the Thakore Saiheb thus went 
back on his plighted word and said that he was not bound 
to accept all the names recommended by Mr. Patel, the 
struggle began again with greater intensity than before. 
Mrs. Gandhi now joined the Satyagrahls and courted 
arrest and was imprisoned. And later Gandhijf, whom 
even the Thakore Sahib’s father used to regard as his 
guru, also went to Rajkot, and finding the Thakore al- 
most powerless in the hands of his advisers was sorely 
vexed. He had a claim on the love and respect of the Tha- 
kore and so he announced rather suddenly on the 2nd 
March 1939 that he would fast unto death from the next 
day, if the Thakore Sahib persisted in going back on his 
solemn pledge. Those who are disposed to blame 
Gandhijf for fasts of this kind, which they regard as 
■coercive measures, should read all that was written in 
Harijan by Gandhi ji and his companions — Mahadev 
Desai and Pyarelal — about the circumstances that led 
to this fast. Gandhijf had no intention of fasting at 
all. But he was powerless before his inner voice. The 
urge was irresistible. He felt that it was a command 
from on high and brooked no delay. He writes : — 

“ The public should not laugh at my connecting God with the 
proposed step. Rightly or wrongly, I know that I have no other 
resource as a Satyagrahi than the assistance of God in every con- 
ceivable difficulty, and I would like it to be believed that what may 
appear to be inexplicable actions of mine are really due to inner 
promptings .” 1 

When Mrs. Gandhi heard of this fast and addressed 
a pathetic note to her husband mildly reproaching him 
with not even consulting her before launching on it, he 
characteristically replied : — 

’ : “ You are worrying for nothing. You ought to rejoice that 
€><:«! -has sent me an opportunity to do His will. How could I 

1 Harijan, March 11, 1939. 
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consult you or anybody else before undertaking the fast, when I 
myself was not aware that it was coming? God gave the signal 
and what else could I do than obey ? [Will there be any stopping 
to consult you or anybody when the final peremptory summons 
comes, as some day it must come?” 1 

The fast threatened to become a first class political 
crisis. Rajkot may be a tiny spot on the map of India. 
But the struggle between the Prince and his subjects 
there was being watched by all India. There were stir- 
rings also in other states like Jaipur, Travancore and 
Dimdi at that time, and, a,s Gandhi j I himself had inter- 
vened in the Rajkot affair, it become supremely im- 
portant. There was every likelihood that, if the Para- 
mount Power did not set the matter right, all the Con- 
gress ministries might resign in protest. In fact, the 
situation, became so critical that the Viceroy cancelled 
his toui in Rajputana and came to Delhi and suggested 
that the pledge given by the Thakore Sahib to Mr. Patel 
might be referred to the Chief Justice of India, Sir 
Maurice Gwyer, for correct interpretation. GandhijI 
agreed and broke his fast on the fifth day (7th March). 
Sir Maurice Gwyer went into all the records and read 
the statements given by both parties and gave his award, 
Viz., that according to the agreement the Thakore Sahib 
was bound to accept all the names recommended by Mr. 
Patel and that he had left himself no choice in the 
matter. Everybody thought that all the trouble would 
end with this clear decision. But it was only the begin- 
ning of a worse kind of trouble. The passions of the 
so-called minorities in the state— the Muslims, the Bha- 
yats and the depressed classes— were now inflamed by 
the agents of the state against the recommendations of 
Pate, and GandhijI, and, instead of the peace and har- 
mony m the state, which GandhijI had hoped for he 
had to face strife and confusion among the people whom 

1 'Harijan, April 8,1939. ; • - _■ ' ■ 
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he had come to help. He was powerless before the un- 
scrupulous agencies which fomented divisions and en- 
couraged sectional claims and counter-claims. Rajkot 
became a miniature India, a fertile soil for the policy 
of * divide and rule ’ to grow and flourish. GandhijI 
frankly accepted defeat and said that he would forgo' 
the right of recommending names, so that the Thakore 
Sahib might appoint a committee of his own to draw 
up the report and suggested that the report with the 
criticism of the Praj,a Parisad on it might be submitted 
to the Chief Justice of India for his final decision. He 
hoped that this might remove the feeling from the mind 
of the Thakore that he was being subjected to external 
pressure and that the reforms decided on would carry 
with them his good will. But the chief Adviser of the 
prince, Darhar Sri Vlrawala, was too adroit to be capti- 
vated by the suggestion and at once replied : — 

“ You want to have the Report and the note of dissent scruti- 
nized by the Hon’ble Chief Justice of India. Do you call this ‘re- 
moving the feeling of pressure’? Why not trust His Highness 
and his Adviser through and through? You may not get all you. 
want, but whatever you get will be charged with his goodwill and 
will carry the promise of full delivery.” 

GandhijI thought that his argument showed 
the littleness of his own belief in ahimsa. He 
came to the conclusion that the people of Rajkot, instead 
of hating and fearing Darbar Vlrawala, the Adviser of 
the Thakore, should try to convert him and evoke the 
good in him. So he asked the workers to confer with' 
Vlrawala and, forgetting Patel and Gandhi, accept what 
they could get with goodwill from him. And he told 
Vlrawala, “I am defeated. May you win! Placate 
the people by giving as much as possible and wire to me 
so as to revive the hope which I seem to have lost for 
the moment.” He confessed that he had made a mis- 
take in allowing the Paramount Power to intervene in 
die dispute and to see that the Thakore fulfilled the pro- 
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mise he had made. In doing so he had allowed his 
ahimsa to be tainted with himsa. He should have been 
content to die, if by his fast he did not succeed in melting 
the hearts of the Thakore and his Adviser. So he now 
publicly declared that he renounced the advantages of 
the Gwyer award and apologized to the Viceroy and the 
Chief Justice for the trouble he had given them. Thus 
ended this strange episode of Rajkot as far as Gandhijl 
was concerned. No wonder he wrote at the end of it : — 

“ Rajkot seems to have robbed me of my youth. I never knew 
that I was old. Now I am weighed down by the knowledge of 
decrepitude. I never knew what it was to lose hope. But it seems 
to have been cremated in Rajkot. My ahimsa has been put to a 
test such as it has never been subjected to before.” 1 

Next to non-violence, Gandhiji’s trump card in all 
his Satyagraha struggles had been the unity of the people 
on whose behalf he offered Satyagraha. In South 
Africa, in Champaran, in Kaira, and other places, where 
his Satyagraha was most successful, the people stood 
solidly behind him. But in Rajkot, as in his struggle 
for Swaraj in British India, his opponents exploited the 
weaknesses of the people, created dissensions among 
them and roused the evil passions of the minorities 
against him by working upon their fears. Rajkot in- 
deed, as he said, proved a laboratory for him. For 
there he made the discovery that the non-violence he 
had claimed for the Satyagraha movement since 1920 
was not unadulterated. That was why it had provoked 
only violent reaction in the minds of his opponents. 
Therefore he came to the conclusion that final Satya- 
gi aha was inconceivable without an honourable peace 
between the several communities composing the Indian 
nation. 

To complete his discomfiture in the Rajkot affair, 
the reforms that were finally announced by the Thakore 


1 Harijan. April 29,1939. 
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Saihib m November 1939, after all this mudd-i. 
such that, m the opinion of Gandhiji, far from 
ferring any powers to the people thev tool 
powers they had already possessed with !? k EWay the 
the Thakore Sahib’s wTbecame ’th^J ^ that 

**%*■ w as the disastrou^endof the tenth S^T ? 
graha struggle of GSndbijJ’s in India &Sya_ 

XXVI 

Hardly had he learnt the bitter lessons r»- . 

kot Satyagraha,, when Gandhi ii w^ , /u ? f the 
the great national crS created bf ^ ^ t0 face 
On the 3rd September 1939 Great Brim A f resent war - 
against Germany. On the same tv war 

out any reference to the LeSslaS theVlcer °y> 

India was also at war with r ’ announced that 
all parties ^ appealed to 

lowed a number of event? i p f ose . cutl ° n - 'Hien fol- 
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1944 on medical grounds all t-u e llp on May 
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tbat A thC Upani ? ads and ad other scriptures han 
pened all or a sudden to be reduced to ashes and if onfv 

the first verse in the Isopanisad were left intact in the 
memory of Hindus, Hinduism would live for evef” 
The verse to which he refers runs thus 

When taSSSK S“& n ' a<W by ^ 
not covet the wealth of any tan ? °W- D “ 
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lence on our part in making others accept what we re- 
gard as Truth. On the other hand, we should leave- 
others free and bind only ourselyes by our convictions. 
We should be prepared to suffer for what we consider to 
be truth without making others suffer. The depth of 
our conviction would be measured by the degree of suf- 
fering, we are prepared to undergo for it without a trace 
of ill-will towards those who inflict the suffering on us. 
Even death would not be too high a price for what we 
consider to be divine Truth, to which we have surren- 
dered ourselves by conviction. If we are right, our 
martyrdom will move the hearts of men and advance 
the cause of Truth. If we are wrong, our self-imposed 
suffering will purify us and will ultimately set us right.. 
At any rate, no harm is done to the world by our action. 
Thus Gandhiji arrives at the conclusion that perfect non- 
violence is necessary for us in our search for absolute 
Truth. He says: — 

“Ahimsa and Truth are so intertwined that it is difficult to 
disentangle and separate them. They are like the two sides of a 
coin or rather of a smooth unstamped metallic disc. Who can say 
which is the obverse and which the reverse ? N evertheless Ahimsa 
is the means, Truth is the end.” 1 

To Gandhiji Hinduism is a relentless pursuit after- 
Truth. If he were asked to define the Hindu creed, he 
would simply say, “ Search after Truth through non- 
violent means.” Non-violence again, according to him, 
does not mean mere non-killing, as it does in popular 
speech, any more than Truth means mere truth-speaking. 
He gives as wide a definition of non-violence as of Truth. 
Every act of giving pain to the mind or the body of any 
living creature directly or indirectly is, in his opinion, a 
breach of ahimsa. , Hence harsh words, harsh judg- 
ments, ill-will, anger and spite, lust and cruelty should 
be looked upon as insidious forms of himsa. And the 
slow torture of men and animals, the starvation and 

1 Prom Yeramda Mandir, p. 14. 
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exploitation to which they are subjected out of selfish’ 
greed, the wanton humiliation and suppression of the 
weak and the killing of their self-respect that we witness 
all around us — there is far more hithsa in them than in 
the mere benevolent taking of life . 1 In fact, Gandhiji’s 
doctrine of non-violence is nothing but the Law of Love 
preached by all the saints and mystics of the world as 
the law of life. Only, just as the Vedic seers used a 
negative expression, Nirguna Brahman, for their ex- 
perience of the transcendental Absolute, just as Buddha 
used a negative expression, Nirvana, for his conception 
of ineffable Peace beyond the ills of life, so does Gan- 
dhiji use a negative expression, non-violence, for his 
feeling of universal Love. He has written extensively 
on the subject of non-violence. Hundreds of beautiful 
passages 2 on the scope and implication and the myriad 
forms of non-violence — passages which can vie with the 
best prose in the literature of the world— could be culled 
from his writings in Young India and Han jam. They 
spring up spontaneously like flowers, while he is writ- 
ing his comments on the current events of the week or 
giving his replies to the questions of his numerous 
correspondents. Take, for instance, the following 
passage, which occurs in an article he wrote comment- 
ing on the disturbance created at a public meeting in 
Madras : — 

“ Non-violence is a perfect state. It is a goal towards which 
all mankind moves naturally though unconsciously. Man does 
not become divine when he personifies innocence in himself. Only 
en does he become truly man. In our present state we are partly 
men and partly beasts, and in our ignorance and even arrogance 
say that we truly tulfil the purpose of our species, when we deliver 
blow for blow and develop the measure of anger required for the 
purpose. _We pretend to believe that retaliation is the law of our 

nowW S er T U l Wer} ; scri P ture that retaliation is 

o w here obligatory but only permissible. It is restraint that is 

1 See Young India, October 4 1928 

2 Some of these 


are given in Gandhi Sutras, pp t 31-41 
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hunger for foreign markets, is forced to rule and kill 
weaker nations. His passionate plea for the revival of 
village industries, especially spinning and weaving, has 
for its object the preservation of the peaceful and the 
humanitarian character of our civilization. In a 
hundred different ways he points out how the principle 
of Swadeshi is a religious principle applicable to all 
nations. 

He defines Swadeshi “ as the spirit in us which 
restricts us to the use and service of our immediate 
surroundings to the exclusion of the more remote.” He 
says that it is the first step in self-sacrifice, it is the love 
of one’s neighbour, it is effective social service, it is a 
form of non-violence, it is Swadharma applied to one’s 
immediate environment, it is a cure for beggary and un- 
employment, it is a constructive programme unlike boy- 
cott which is destructive, in its purest form it is the 
acme of universal service, it is, in fact, “ an eternal prin- 
ciple whose neglect has brought untold grief to mankind.” 
Thus does GandhijI seek to spiritualize economics as 
well as politics. And in doing so he is true to the spirit 
of Hinduism, which draws no hard and fast line bet- 
ween things sacred and things secular and insists on 
all activities of man being based on a religious principle. 

GandhijI does not stop with the application of the 
principle of Swadeshi to economics. He extends it to 
education, to politics and to organized religion. In 
education, the principle of Swadeshi means the use of 
the mother-tongue as the medium of instruction in all 
stages, the introduction of a basic craft like spinning as 
the centre of instruction and the relegation of English 
and other foreign languages and cultures to a secondary 
place in the curriculum. In politics, it means the use 
of indigenous institutions, which best reflect the ethos 
pie from whom they have sprung, and the in- 
n of reforms for curing them of their defects. 
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if any. In religion, it means that all people should re- 
tain their own ancestral religion and purge it of its de- 
fects or excrescences, if any, through a reverent study 
of other religions. GandhijI is emphatically against 
the proselytizing activities of Christian missions. His 
attitude on this question has been widely criticized and 
taken exception to, and many English and American mis- 
sionaries have sought interviews with him. He has, as 
usual, explained his position in clear and unmistakable 
terms to all. Like every true Hindu, he believes that 
all religions are branches of one and the same tree — the 
iTree of Truth. The shape and size of the different 
branches may be different. But their leaf and flower 
and fruit are the same, for the same vital juice runs 
through them all. At the same time, all religions are 
imperfect, because Truth comes to us through human 
channels and men are imperfect. Therefore there is 
no point in tearing away a man from the natural sur- 
roundings of his own religion, which may be imperfect, 
■and putting him in the hot-house of an alien religion 
which has. its own imperfections. It is unfair for a 
foreign missionary to go to the illiterate villager, who 
has no more understanding of matters spiritual than a 
cow, and argue with him and convert him. And it is 
worse to offer the inducements of food, education and 
medical service as aids to conversion in a poor, con- 
quered, down-trodden country. No man is blind to the 
value of the humanitarian service rendered by the Chris- 
tian missions in this country, but it detracts from that 
value, to have proselytization as the ultimate aim. Reli- 
gion is best propagated by the noble lives led by its fol- 
lowers.. No other propaganda is required. The rose 
stands in its own place and spreads its perfume. It does 
not employ agents and canvassers. So the proper pro- 
cedure for a Christian missionary is to lead a Christ-like 
nfe, render what social service he can for its own sake 
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without any ulterior motive and, by his example, make 
Hindus better Hindus and Muslims better Muslims. It 
is wrong for any man to think that his own religion is 
perfect and that all other religions are forms of error. 
The correct attitude is one of firm adherence to one’s 
own religion coupled with an equal reverence towards 
all other religions. It is not simply a question of tole- 
rating other faiths, but of believing that all faiths lead 
to the same goal. Thus does Gandhi jl reiterate, in his 
own emphatic way, the immemorial Hindu attitude on 
the question — the attitude of the Bhagavad-Glta and of 
the inscriptions of Asoka. 

Gandhijfs own reverence to Christianity and 
Islam is so great that at one time Christians hoped he 
would become a Christian and Muslims hoped he would 
become a Muslim. But he remains a staunch Hindu. 
He even calls himself a Sanatanist Hindu and says that 
neither the Sermon on the Mount nor the Koran, which 
he has read and admired, can ever give him the solace 
that the Bhagavad-Gita and TulsI Das’s Ranmyana 
give him. 

At the same time, he is adamant on the question of 
untouchability in Hinduism. No arguments by learned 
Pandits, no quotations from ancient law-books can ever 
convince him that untouchability is a part of Hinduism. 
Untouchability is a, canker and a disease. It is a blot 
on Hinduism. It is a negation of the Hindu doctrine 
of ahirhsa. If it is allowed to remain, Hinduism will 
perish, and it will deserve to perish. Caste Hindus 
should at once expiate for their past sin and take the 
outcastes to their bosom by admitting them into their 
temples. They should not complain of their evil habits 
like drinking and eating carrion. The caste 
Hindus are themselves responsible for these in having 
segregated the depressed classes and denied them the 
ordinary decencies of life. It is their duty now to wean 




ready it has borne fruit. The demon is being* exorcised 
from Hindu society. The Hindu State of Travancore 
has, as we have seen, led the way by throwing open its 
temples to Harijans, and everywhere there is an earnest 
attempt on the part of Hindus to undo the wrong of 
ages. 

Gandhi jl denounces with equal vehemence the age- 
long injustice meted out to women in Hindu society. 
Accoi ding to him, child-marriages, enforced widowhood 
and the Devadasi system are as much blots on Hindu 
society as untouchability. If our society is to become 
a progressive unit in human evolution, woman should 
be treated as the equal of man. She should have all 
the privileges which man enjoys. Gandhiji says, “ I am 
uncompromising in the matter of woman’s rights. In 
my opinion, she should labour under no legal disability 
not suffered by man. I should treat the daughters and 
sons on a footing of perfect equlity .” 1 The difference 
m sex and physical form denotes only difference in 
function and not difference in status. Woman is the 
complement of man, and not his inferior. Gandhiji 

objects even to the expression, “ the weaker sex.” He 
says : 

. , " To caI l woman the weaker sex is a libel, it is man’s injustice 

womaSw' K If Xi Strength is meant brute str ength, then indeed is 
woman less brute than man. If by strength is meant moral power, 

1 Young India, October 17, 1929, 
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then woman is immeasurably man’s superior. Has she not «• *■ 

er intuition, is she not more self-sacrificing has s h P n ! t g eat ' 
powers of endurance, has she not greater cLage ? 
man could not be. If non-violence is the law 5 ^75™ fif 
future is with woman.” 1 U1 the 



rZ ^Paragmgiy of women and seek to restrict ihlt 
freedom. He takes the sane view that the Smrtis were 
always adjusting themselves to the changed conditions 
of society and never had the cast-iron character whiS 
is now attributed to them. He says:- * 

law governing the livefotmOhons. 110 The body of ^gulab 

to modern lawyers. The observance of the retrain s S?he 
Smrtis was enforced more by social than legal sanctions The 
SZZX'.'T’ “ 15 evident fr0m the self-contrldicto^ verses to te 
’ COnt \ nmus[ y Passing, like ourselves, through evolu! 
tionary changes, and were adapted to the new discoveries that were 
bemg made in social science. Wise kings were free ? 0 D ™1 
new interpretations to suit new conditions. Hindu religion or 
Hindu Sastras never had the changeless and unchanging ciracter 
that is now bemg sought to be given to them.” 2 8 

GaxidhijI agrees with Justice Ranade in urging- that 
social reform should go hand in hand with political and 
— ^ “ T » postpone soda! refo„n‘, Se 

? e “T™? of Swarii J « ”Ot to know 
eamng of Swaraj . According to him, political 
emancipation means the rise of mass conTciou n ^s 

&n S a, Ca Tk C ° me 2 ,ith0at affeCtfa g a11 tenches of Hal 
2^1? - trUly awataed nation will not be 

Therefore 111 r ' £OTm m °? y one de Partment of life, 
ineretore all movements for reform should ororeed 

amniltaneously. The struggle for Swars i o i? j 
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awakening — social, educational, moral, economic and 
political. : 

Gand'hijfs love is not confined to the world of men 
and women. It extends to the sub-human world also. 
Like St. Francis of Assisi, he speaks of the mother goat 
and the sister orange. With rare insight GandhijI saw 
the implications of the Hindu feeling for the cow. 
The cow represents for him the whole sub-human world. 
In her eyes he sees the dumb appeal of the entire ani- 
mal creation to man. In unforgettable words, he says 
the cow is a poem on pity. In one place he exhorts us 
to realize that our dominion over the lower 
orders of creation is not for their slaughter, but for 
their benefit equally with ours, for GandhijI believes 
that they are endowed with a soul even as we are. In ano- 
ther place he exclaims, if only animals had the power 
of speech, what a terrible indictment would they bring 
up against man! Therefore for GandhijI cow-protec- 
tion in India is “ one of the most wonderful phenomena 
in human evolution.” It is “the gift of Hinduism to 
tire world. ’ But his love of the cow, like his love of 
the poor and the depressed, is never a mere idle senti- 
ment It takes a practical shape and sternly faces 
realities. Therefore GandhijI gives detailed instruc- 
tions how GoMas and Pinjmpoles should be run as suc- 
cessful economic propositions . 1 

We now come to Gandhi jl’s interpretation and 
exemplification of the cardinal Hindu virtues of Brahma- 
carya, Satyam, and Ahimsa. As we have seen, he re- 
gards Truth or Absolute Reality as God. The word 
Satyam is derived from Sat, which means pure being, 
lruth is the object of our search, the aim of all our 
endeavours. Brahmacarya and ahimsa are the means . 4 

“ y read iis “ We “ ,Us !nb - 

. . 2 ^Truth has been the very foundation of my life Brahr mnm *r>A 
alrnisa were born later ont of truth.” 'Harijan, April" 24 , 1937 . * 

/ *J 
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Brahmacarya means the course of conduct adapted to 
the search of Brahman, that is, Truth. It means com- 
plete control over all the senses. Much harm has been 
done by a narrow definition of Brahmacarya. Mere 
control of animal passion is not enough. It is like 
stopping one hole in a leaky boat and allowing other 
holes to remain. He who wants to save his boat must 
stop all the holes. Nor is brahmacarya mere physical 
control. Thought-control is more important. Where 
the mind wanders, the body must follow sooner or later. 
Therefore a constant endeavour must be made to bring- 
the body and the mind under control. 

Exception has been taken by many to Gandhiji’s 
extreme views of brahmacarya, especially to his saying 
“that marriage is a fall as birth is a, fall '” 1 and that 
Hinduism does not regard the married state as by any 
means essential to salvation. But Gandhiji is only point- 
ing to an ideal. If a man or a woman can completely 
overcome sexual desire and observe chastity of mind 
and body, marriage is unnecessary. Marriage is a con- 
cession to weakness. The sexual act is something of 
which the human spirit is rather ashamed. It is not 
like eating and drinking. For without eating and 
drinking one cannot live. But sexual activity is not 
necessary for the sustenance of one’s life. Some may 
say that it is necessary for the perpetuation of the 
species and that, if all men and women observe brahma- 
carya, the species would become extinct. Gandhiji is 


1 Young India, October 6, 1921. But his later opinion on the subject 
is less severe. For in Harijan, dated 22nd March, 1942, he writes : — 

“ It is no doubt an excellent thing for girls to remain unmarried for the 
sake of service, but the fact is that only one in a million is able to do so. 
Marriage is a natural thing in life, and to consider it derogatory in any sense 
h wholly wrong. When, one imagines any act a fall, it is difficult, however 
hard one tries, to raise oneself. The ideal is to look upon marriage as a 
sacrament and therefore to lead a life of self-restraint in the married state. 
Marriage in Hinduism is one of the four Asraraas. In fact the other three 
are based on it.” , 
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not scared by this argument. He says there is no likeli- 
hood of all people observing complete chastity, and even 
in the contingency of their doing so, the species would 
not become extinct, but would be transferred to a higher 
plane of existence. As a matter of fact, in the religious 
literature of the world persons who have reached a 
higher plane of existence are imagined to be manasa- 
putras or the result of an immaculate conception, show- 
ing that the general sense of mankind regards a sex ual 
act as something, low, something unworthy of the spirit. 
It is a pity that love should express itself through lust. 
But Gandhi jx says that love, even conjugal love, need 
not express itself in this manner. 

.. Lustless love between husband and wife is not impossible. 
Man is not a brute. He has risen to a higher state after countless 
births in brute creation. He is born to stand, not to walk on all 
fours or crawl. Bestiality is as far removed from manhood as 
matter from the spirit.” 1 

While brahmacarya is the means to self-realization 
of the individual in isolation, ahimsa is the means of 
the individual in relation to society. Non-violence or 
the Law of Love is the law of human society, whereas 
violence is the law of the jungle. The dignity of man 
requires obedience to a higher law. Restraint is the 
law of our being, while retaliation is the law of the 
lower animals. Mankind is habitually non-violent. Else 
it would have destroyed itself long ago. The very 
existence of human society shows that non-violence is 
the rule and violence only the exception. History is 
nothing- but a record of the occasional disturbances of 

wn 7 . Love ‘ , Love is the ^w of the family. 

Why should it not be the law of nations, who are all 

members of one family, the family of man? The- 

manSh ° f 7*1 7* a11 the ^eat teachers of 
mankind have taught the Law of Love. In no scrip- 

1 young 7 India, April 29, 1926. . 




ture is retaliation made obligatory. It is only made 
permissible. Forgiveness is always held superior to 
retaliation. We wrong ourselves by thinking that non- 
violence is a law only for individuals and not for com- 
munities and nations. What is good for individuals is 
good also for communities and nations. The experi- 
ment must be tried. And India is best fitted to try it, 
as there is the requisite background in the national cons- 
ciousness. Hinduism, Buddhism and Jainism have al- 
ways regarded ahimsa as the highest dharma and they 
have extended it even to the sub-human world. So 
there is a long, and well-established tradition of non- 
violence in this country. If only India makes the ex- 
periment and succeeds in gaining her lost freedom 
through purely non-violent means, she will be setting a 
great example to the world. Even if she fails, she will 
have attempted, in the interests of the human species, a 
noble task worthy of her spiritual traditions. At any 
rate, Gandhi jl has dedicated himself to this task. His 
originality consists in extending the law of ahimsa from 
individual action to corporate action, from domestic 
affairs to national and internationl affairs and in deve- 
loping the necessary technique in which the highest non- 
violence is combined with the highest courage. He calls 
' his new method of fighting tyranny and injustice Satya- 
graha. He coined this word, as we have seen, in South: 



Africa, when he led a mass movement of his countrymen 
to resist the injustice of the South African Government. 
To stand up against an armed tyrant with a heart free 
from anger and malice and calmly face his sword or gun 
rather than submit to his will requires extraordinary 
spiritual strength. It is no passive resistance. It is 
active, but non-violent, resistance. Only the resistance 
is offered by the unconquerable soul. Soul-force opposes 
physical force and tries to vindicate the truth for which 
it stands. The root-meaning of Gandhi jfs new word 
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Satyagraha is ‘holding on to Truth’. Hence the 
trine that goes by the name of Satyagraha is explained 
by him as “ vindication of Truth, not by infliction of 
suffering on the opponent, but on one’s own self.” It 
goes without saying that one who offers Satyagraha 
.should have to qualify himself for the task. He should, 
according to Gandhi ji, qualify himself in the following 
manner : — 

(1) He should have faith in God, he should believe that 
Providence rules this world and that truth will triumph in the end. 
(2) He should have faith in human nature. The whole object of 
Satyagraha is to appeal by one’s own suffering to the highest in 
one’s opponent— to the divine spark in him which lies behind all 
his evil propensities and desires — and also to enlist public sympa- 
thy for a just cause. (3) A Satyagrahi should have infinite 
patience. His suffering may be long and protracted and the strug- 
gle may end in death. But he should not be dismayed. He should 
meet death cheerfully, hoping that the righteous cause he repre- 
sents is bound to triumph in the end, perhaps as a result of his 

death. (4) He should be capable of infinite sacrifice. He may 

have to lose his property, his family may be reduced to beggary, 
and he may be put to torture of various kinds. He must be pre- 
pared for all that. (5) He should be incapable of fear, 
should fear only God and not any man, however high-place* 
powerful he may be. (6) He should never use coercion of 
kind or take unfair advantage over his opponent, 

Satyagraha becomes Duragraha. (7) He should never swerve 
from truth and rectitude even by a hair’s breadth throughout the 
struggle. If he takes any wrong steps, he should retrace 
steps and begin the struggle again. (8) He should inspire confi- 
dence m the opponent that he is pure in heart and has no trace of 
anger or ill-wdl in him and that he will under no circumstances 
resort to violence. He should make his opponent believe 
latter s life is safe in a Satyagrahi’s hands. (9) He 
be gentle and polite and charitable towards his opponent and never 
attribute motives to him or use harsh language against him. (10) He 
should always be ready to come to terms even if it means a perso- 
nal triumph to his opponent and loss of prestige to himself. 

Gandhiji is never tired of pointing to Prahlada as 
an ideal Satyagrahi. If this high, ideal is followed, 
every Satyagraha movement, whether it immediately 
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succeeds in its object or not, becomes a self-purifying 
movement. Those who take part in it, whether they 
gain their immediate end or not, are bound to gain the 
ultimate end of man — the perfection of spirit. This is 
exactly the teaching of the Bhagavad-Gita. Satya- 
graha is, after all, only an application of the Gita doc- 
trine of Niskama Karma or Karma Yoga. 

Objection is frequently raised against Gandhiji’s 
teaching of non-violence on the ground that it is opposed 
to the teaching of the Gita. No one knows his Gita 
better than Gandhi ji. He has dived deep into its spirit, 
whereas his opponents scarcely get beyond the letter. 
The divine author of the Gita, who advises a warrior 
to fight without any passion, without anger and ill-will, 
without any attachment or desire or trace of self and 
with his mind in unison with God, did all that he could 
in his day to undermine the position of violence. If the 
Gita ideal is fully realized, violence would automatically 
stop, and Satyagraha would be the only logical step that 
could be taken. Thus one of the innumerable merits of 
the great scripture — the Bhagavad-Gita — is that it fore- 
shadows the future ideal of Satyagraha. Gandhiji 
himself writes on this point thus: — 

“ That the central teaching of the Gita is not himsa but 
ahiihsa is amply demonstrated by the subject begun in the second 
chapter and summarized in the concluding eighteenth chapter. 
The treatment in the other chapters also supports the position. 
Himsa is impossible without anger, without attachment, without 
hatred, and the Gita strives to carry us to the state beyond Sattva, 
Rajas and Tamas — a state that excludes anger, hatred, etc. But 
to say that the Gita teaches violence or justifies war, because advice 
to kill was given on a particular occasion, is as wrong as to say 
that himsa is the law of life, because a certain amount of it is in- 
evitable in daily life. To one who reads the spirit of the Gita, it 
teaches the secret of non-violence, the secret of realizing the self 
through the physical body .” 1 
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According to Gandhij!, Satyagraha, has many 
branches. Non-violent non-co-operation is one. Givil 
Disobedience is another. The method of the former is 
to refuse to associate oneself with wrong. Non-co- 
operation with evil is as much a man’s duty a,s co-opera- 
tion with good. If a father is sinful, it is the duty of 
his children to leave the parental roof. If a headmaster 
conducts his school on an immoral principle, it is the 
duty of the pupils to leave the institution. Similarly, 
if a ruler is wicked, his subjects should withdraw their 
co-operation from him and try to wean him from his 
wickedness. Every tyrant succeeds in his purpose only 
because his victims submit to his will. Even . the most 
despotic government cannot stand without the willing 
or unwilling consent of the governed. The aim of non- 
co-operation is, therefore, to paralyse the government 
by withdrawing that consent. 

The advanced stage of non-co-operation is civil 
disobedience. In non-co-operation no law is broken. All 
laws are obeyed. Only the citizens refuse to serve the 
evil State in any capacity, as it is repugnant to their 
conscience to do so. But in civil disobedience they go 
a step further. They refuse to obey the laws of the 
evil State and finally refuse to pay taxes. This is, of 
course, open rebellion, but rebellion on a non-violent 
basis. The rebels are non-violent in thought, word and 
deed and are prepared to undergo any penalty which 
the State might impose on them, including loss of pro- 
perty or even capital punishment, rather than submit 
to its wicked will. 

But neither non-co-operation nor civil disobedi- 
ence should be launched with a light heart on the 
slightest pretext. The injustice should be very great 
and all other means should have been tried and found 
unsuccessful, before the masses are asked to non-co- 
operate. And, as for civil disobedience, it is only those 
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who .habitually obey the State and are loyal to it that 
are qualified to offer civil disobedience in extraordinary 
circumstances. In any case, the people who have re- 
course to these varieties of Satyiagraha, should be well- 
disciplined, should be capable of endless sacrifice and, 
above all, should have absolute faith in Truth and Non- 
violence. 

This is the teaching of Mahatma Gandhi. And, as 
though God wanted to test his faith in non-violence, the 
generation which received this message is made to wit- 
ness violence of the most savage type in four continents. 
One wonders whether Gandhi jfs gospel has any chance 
at a time when man seems to be receding into the ape 
and the tiger. But the Mahatma is unshaken. On the 
contrary, his faith is growing stronger every day, and 
he does not mind being a lonely voice in the wilderness. 
And with his last breath he will declare his undying 
faith in the ultimate triumph of non-violence, even if 
all his followers desert him. When Christ died on the 



cross and his followers fled in terror, what were the 
prospects of Christianity? 

In his Kamala Lectures Professor Radhiakrishnan 
says prophetically that “the world would look back to 
Mahatma Gandhi some day and salute him as one born 
out of his time, one who had seen the light in a dark 
and savage world ” — a dark world, indeed, which could 
see in Gandhi only a bamboozler and in Christ only 
a wine-bibber. 




Professor Radhakrishnan is not only the greatest 
modern exponent .of Hinduism, but also a great world- 
champion of religion in general. It is not the Hindus 
alone who are grateful to him for his clear and convinc- 
ing explanation of all the aspects of their faith. Reli- 
gious men all over the world, whose faith is stronger 
than their reason, will be thankful to this eminent 
Hindu philosopher for having painted in such warm 
colours ‘ to their intellect what already lay painted to 
their heart and imagination.” For, possessing the true 
hospitality of the Hindu mind, he undertakes to defend 
not this i eligion or that religion, but the spirit which 
lies behind all religions. And he defends this most che- 
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him from all parts of the world, and his books have gone 
through several editions and are being translated into 
many languages. He is in the true line of descent from 
the ancient Hindu philosophers who have from time to 
time rescued the spirit of religion from the aberrations 
of secular thought and practice. The only difference 
is that, while the ancient philosophers took their stand 
on what they termed scriptural revelation, the modern 
philosopher takes his stand on the religious experience 
of the saints, sages and mystics belonging to various 
traditions all over the world. 

It is but appropriate that the task of defending the 
religious faith of mankind should have fallen to the lot 
of a Hindu philosopher, because a Hindu alone looks 
upon all religions as one in essence, regards them as 
members of one and the same family or branches on a 
single tree, this being a truth which he imbibes along 
with his mother’s milk. Moreover it is the habit of all 
Hindu philosophers to study the facts of the mind with 
as much care and attention as scientists study the facts 
of Nature. They build their systems on the psycholo- 
gical as well as the scientific knowledge of their times. 
In their view, phenomena of religious consciousness 
are as much facts to be taken into account as the phe- 
nomena of Nature. And, as we shall see, Professor 
Riadhakrishnan is true to type and follows in the foot- 
steps of his predecessors in his comprehensive philo- 
sophy of life. 


Sarvepalli Riadhakrishnan was born of Telugu 
Brahman parents in Tiruttani, Chittoor District, Madras 
Presidency, on September 5, 1888. He had his education 
in the Voorhees College, Vellore and the Madras Chris- 
tian College, Madras. He took his M.A. degree in 
Philosophy in 1909, and was, from 1909 to 1917, on the 
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staff of Presidency College, Madras, where he soon 
distinguished himself as a very clear expositor of even 
the most abstruse problems of philosophy. He was 
then transferred to the Arts College, Rajahmundry, as 
Lecturer in Philosophy. After serving there for a year, 
he was selected for the post of Professor of Philosophy 
in the University of Mysore. From 1918 to 1921 he 
remained in Mysore, where he wrote his first two im- 
portant books — The Philosophy of Rabindranath Tagore 
in 1918 and the Reign of Religion \in Contemporary 
Philosophy in 1920. The latter, which contains a very 
able criticism of the chief contemporary systems of 
Western Philosophy from the point of view of Absolute 
Idealism, made Radhakrishnan’s name well known in 
the philosophical world. 

The young philosopher now attracted the eye of 
the great educationist. Sir Ashutosh Mukherjee, the 
Vice-Chancellor of the Calcutta University, who offered 
him the King George V Professorship of Philosophy in 
his University. Professor Radhakrishnan accepted the 
offer, went to Calcutta in 1921 and held the place for 
the next twenty years, with brief intervals during which, 
with the pei mission of the University authorities, he 
worked as Professor of Comparative Religion in Man- 
chester College at Oxford, as the Vice-Chancellor of 
me Andhra University at Waltair, and as Spalding 
Professor of Eastern Religions and Ethics again at 
Oxford. Within three years of his going to the Uni- 
versity of Calcutta he published the first volume of his 
monumental Indian Philosophy, in which he gives a 
lucid survey of the philosophy of the Vedas and the 
Upamsads, the Theism of the Bhagavad-Gita, the Plu- 
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English, of many knotty points in Hindu Philosophy. 
They saw that he was not only a great writer but also 
a great speaker and that he could rouse the heart as 
well as enlighten the mind. 

Here, for instance, is what Dr. C. E. M. Joad of 
the University of London writes about Radhakrishnan 
as a lecturer: — 

“It is an arresting personality who takes his call— a spare 
slight figure, a keen alert face, and a pair of bright brown eyes. 
All these you will notice, but notice only to forget at the sound of 
the beautifully modulated voice conveying in a series of exquisitely 
turned phrases an equal mastery of- the intricacies of the English 
language and of Hindu metaphysics. Much has been written of 
Radhakrishnan the thinker, but of Radhakrishnan the talker not 
enough. For his performances in this line are startling. He has 
so mastered the technique of lecturing as to turn what, as prac- 
tised by most of us, is an effort of sweating exegesis, as painful 
for lecturer as for Iecturees, into the apparently effortless per- 
formance of an art. He is extremely fluent and his lectures, 
delivered entirely without notes, flow in a stream of perfectly 
turned sentences which would put most English speakers to 
shame. 1 

So Radhakrishnan was invited to occupy the chair 
of Comparative Religion in Manchester College, Oxford, 
in 1929. Accordingly, at considerable inconvenience to 
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attending were young! The lectures formed no part of a recog- 
nized University course and attendance was, therefore, optional. 
Nevertheless, young men and women, many of whom, to my 
knowledge, had been earning their living as clerks, teachers, 
salesmen and typists since half-past nine in the morning, while 
others had, I suppose, already attended a couple of lectures on 
the same day, were there in hundreds, listening to a profoundly 
religious man expounding to a generation which has largely lost 
its religion, a profoundly religious view of life.” 1 

These lectures were published in book form in 1932. 
'dn Idealist V'ieiv of Life is the most important of 
Radhakrishnan’s books, for it is here that we have his 
original contribution to the religious thought of his time. 

After he returned to India, he was elected Vice- 
chancellor of the Andhra University in 1931. So he 
left Calcutta temporarily for Waltair and remained 
there from 1931 to 1936 as the head of the Andhra Uni- 
versity. In 1931 he was nominated to the League of 
Nations’ Committee for Intellectual Co-operation along 
with other persons of renown from various countries. 
He served on this Committee from 1931 to 1939, and 
had to go to Geneva annually for its meetings. 

In 1936, when he was offered the newly created 
Spalding Professorship of Eastern Religions and Ethics, 
he gave up the Vice-Chancellorship of the Andhra Uni- 
versity and went to Oxford. At the same time he re- 
verted to his Professorship of Philosophy in Calcutta 
University. The arrangement was that he should di- 
vide his time between Oxford and Calcutta, lecturing 
for a term here and two terms there. This arrange- 
ment continued till the war broke out and prevented his 
annual voyage to England. So, though he still conti- 
nues as Spalding Professor, he has been granted dis- 
pensation from his duties till normal conditions are 
restored. . ' ' 

Meanwhile he was induced by Pandit Madan 

1 Counter Attack from the Bast, p. 37. ^ ■ ' 
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Mohan Malavlya in 1939 to accept the Vice-Chancellor- 
ship of the Benares Hindu University. A high salary 
was offered to him, but he refused it and consented to 
occupy the place only in an honorary capacity, retain- 
ing at the same time his Calcutta Professorship. It is 
but appropriate that a. Hindu philosopher of Professor 
Radhakrishnan’s eminence, who has done so much by 
his books and lectures to spread a correct knowledge of 
Hinduism in Europe and America, should be the head 
of the Hindu University in the sacred city of Benares. 
There was universal satisfaction, therefore, when Pandit 
Malavlya was able to announce publicly that he was able 
to secure the services of Professor Radhakrishnan a,s 
Vice-Chancellor of the Hindu University in succession 
to himself. 

In 1939 Professor Radhakrishnan was able to bring 
out two important books. One is a collection of his 
lectures as Spalding Professor at Oxford with the title 
’ Eastern Religions -and Western Thought, In this 
book he shows with an astonishing wealth of learning 
how the Upanisadic mysticism of India has been a con- 
tinuous influence in Western thought from the times of 
Pythagoras and Plato down to the present day. Review- 
ing this book in Philosophy , Dr. W. R. Inge the late 
Dean of St. Paul's, said : 

. . important and beautiful book written with earnest con- 
viction and conspicuous ability. ... He makes his main 
point, that we m Europe have much to learn, and more to 
unlearn, from India. We have neglected our opportunities 
during our long association with a civilization much older and 

fault » matUre than our own ‘ rt is not too late to remedy our 

While Radhakrishnan was at Oxford delivering 
these lectures, he was invited by the British Academy 
to give the annual lecture in the “ Master Mind ” series, 
■tic chose as his stibiect fnr thro 



THE RENAISSANCE OF HINDUISM 


it was described as a lecture * on a master mind by a 
master mind.’ In an article in The Times Literary 
Supplement , dated 7th September, 1940, Sir Francis 
Younghusband wrote as follows about this lecture: — 

“As an interpreter of the philosophy and religion of India to 
the West none excels Radhakrishnan. Himself a philosopher and 
a man of deep religious feeling, he also possesses real eloquence. 
■When he delivered his lecture on Buddha in the ‘Master Mind’ 
series to the British Academy, it was observed of him that he 
was himself a master mind. Before an audience of the leading 
men of letters and philosophers in this country, he was able, with- 
out a note and without a single hesitation, to deliver a discourse 
which enthralled the meeting and brought not only Buddhism but 
Hinduism right home to us in England. More than that, by his 
keen clear intellect, by his obvious spirituality and by his whole 
personality he was able to make a lasting impression upon those 
who are able to transmit it to those most fitted to receive it.” 

And next year Professor Radhakrishnan wa,s 
elected Fellow of the British Academy. He is the first 
and only Indian to achieve this distinction. 

The other book published by him in 1939 is a collec- 
tion of essays and reflections by eminent persons in 
various walks of life all over the world on the life and 
work of Mahatma Gandhi. This collection was edited 
.and provided with a long introduction by Radhakrish- 
nan and presented to GandhijI on his seventieth birth- 
day. Professor Radhakrishnan has thus rendered sig- 
nal service to the two outstanding personalities of his 
time in India, namely, Rabindranath Tagore and Mahat- 
ma Gandhi. He had already written a book on the Phi- 
losophy of Tagore, and he now made the thinking world 
record its opinion of Mahatma Gandhi, who, according 
to him, is * one of the outstanding personalities not only 
of our time, but of all time.’ And it is a happy coinci- 
dence that, in the very year in which he published this 
symposium on Gandhiji’s life and work, Professor 
Radhakrishnan was invited to South Africa,, the scene 
of Gandhiji’s early life and activities, to give lectures 
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on Indian Philosophy and Culture. The European colo- 
nists in South Africa had thus an opportunity within, 
our generation to see and know at first hand how India 
could produce different types of great men— Gandhi, 
Gokhale, Srinivasa Sastri and Radhakrishnan, They 
honour these men, of course, but still continue to treat 
Indians as helots in the empire. 

In 1941 Professor Radhakrishnan, while being the 
honorary Vice-Chancellor of the Benares Hindu Uni- 
versity, was requested to occupy the Sir SayajI Rao 
Chair of Indian Culture and Civilization newly founded 
by His Highness the Gaekwar of Baroda, in memory of 
his illustrious predecessor. He had accordingly to re- 
linquish the King George V Chair of Philosophy in 
Calcutta University, which he had held for twenty years 
and become both Professor and Vice-Chancellor of the 
Benares Hindu University. These posts he now holds 
along with the Spalding Professorship at Oxford. But 
the bonds of love which connect Professor Radhakrish- 
nan with the University of Calcutta can never be 
snapped. In 1942 he delivered the Kamala Lectures- 
at the Calcutta University, as he did the Stephanos 
Nirmalendu Ghosh Lectures in 1937. The delivery of 
the Kamala Lectures first in Calcutta and then in 
Benares is one of the most outstanding successes of Pro- 
fessor Radhakrishnan in recent years. It is reported 
that his courageous and eloquent addresses and refe- 
rences to non-violence and Gandhi j I at the end of his 
lectures in Calcutta took the audience off their feet, and 
there was a wild outburst of enthusiasm in the hall. 

Besides the important books mentioned above, Pro- 
fessor Radhakrishnan wrote in 1928 The Religion We 
Need, a booklet in the * Affirmations ’ series published by 
Ernest Benn, and in 1929 Kalhi or The Future of Civi - , 
Us at ton in the ‘ Today and Tomorrow ’ series published 
by Kegan Paul, Trench and Trubner & Co., and edited 
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and 'contributed to Contemporary Indian Philosophy in 
1934. The editors of the Encyclopaedia Britannica 
(14th edition) found place, for the first time, in the En- 
cyclopaedia for an article on Indian Philosophy by him. 
And some of the learned articles, which he had contri- 
buted to various journals on Hinduism and other reli- 
gions, were collected and published, with the title- — The 
Heart of Hindustan, by G. A. Natesan & Co., of Madras. 
The same firm has also published some of his Convoca- 
tion speeches delivered to the various Universities in 
India under the heading of Freedom and Culture. 

In May 1944 Professor Radhakrishnan was invited 
by the Chinese Government to deliver a course of lec- 
tures in China and meet the leading academic people 
there. He went by plane from Calcutta to Chungking 
on the 6th and, after spending two weeks in China, re- 
turned to India on the 21st. During his stay he deli- 
vered twelve lectures on various subjects, besides in- 
formal talks at the dinner and tea parties held in his 
honour. The publication of these lectures in book form 
is awaited with great interest in both India and China. 


There is a remarkable unity of thought in the works 
of Radhakrishnan from his earliest book — The Philo- 
sophy of Rabindranath Tagore — to his latest book — 
Eastern. Religions and Western thought. But it is 
in his Hibbert Lectures on An Idealist View of Life , 
delivered in 1929 and published in 1932, that we find his 
thoughts on religion and philosophy in a complete form. 
It is here that we find the advance made by him from 
the position of his predecessors in the Hindu religious 
tradition. And it is here that he expounds in the clear- 
est possible language the idealist view of life based 
primarily , on the mystic experience of the Rsis of the 
Upanisads. No wonder that, when these lectures were 
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delivered in London, the Vice-Chancellor of the Univer- 
sity observed at the close, “We have all wondered 
at the way in which you have spoken on this 
difficult subject. But we have also wondered at the 
mastery you have shown over the English language 
which is not your mother tongue. India has always 
been the home of religion and philosophy, and it has 
been a great pleasure to us to hear a great Indian 
teacher of these subjects.” 

“An idealist view,” says Professor Radhakrishnan “finds 
that the universe has meaning, has value. Ideal values are the 
dynamic forces, the driving power of the universe. . . . 

Idealism in the sense indicated concerns the ultimate nature of 
reality, whatever may be its relation to the knowing mind. It 
is an answer to the problem of the idea, the meaning or the pur- 
pose of it all. It has nothing in common with the view that makes 
reality an irrational blind striving or an irremediably miserable 
blunder. It finds life significant and purposeful. It endows 
man with a destiny that is not limited to the sensible world.” 

Thus it is metaphysical or absolute idealism that 
he means and not subjective idealism. For him abso- 
lute idealism is the touchstone on which the worth of 
any philosophical system may be tested. It is from 
the point of view of absolute idealism that he examines 
in his Reign of Religion the philosophies of his 
Western contemporaries— James Ward, Bergson, Wil- 
liam James, Rudolf Eucken, Bertrand Russell, 
Schiller, Howison, Rashadall and. Balfour. And it is, 
again, from the same point of view that he examines, 
some six years later, the systems of Eddington, Jeans, 
Whitehead, Alexander and Lloyd Morgan and the psy-. 
chological findings of the psycho-analysts and the beha- 
viourists . 1 He applies the same standard in his two- 

'In a similar. manner he subjects the dialectical materialism of Karl, 
Marx to a searching analysis in his Kamald Lectures delivered in 1942 . ■ 
Speaking of the gospel of Communism, he says : — 

“In its concern for the poor and lowly, in its demand for a more 
equitable distribution of wealth and opportunity, in its insistence on racial 
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volumes of Indian Philosophy to the various 
schools ol Buddhist and Jain Philosophy and tc 
f. e . “ B ^amcal systems of Nyaya, Vaisesika 
Samkhya Yoga, Mimamsa and Vedanta, and finds that 
Absolute Idealism finds its highest expression in the 
schools of Vedanta, because they are based on the 
highest experience that man is capable of. Undoubtedly 
no scholar is better equipped than Professor Radha- 
'rishnan to interpret the thought of the East to the 
Western nations, for he is well versed in the philoso- 
phical systems of both the East and the West V Thus 
equipped with the knowledge of all the systems of the 
world, he takes up the challenge of the modern age and 
examines the claims of all such substitutes for rdigion 

A,T St _‘T m ’ h r a ” sm and pragmatism. 


, He defines philosophy of religion as religion come 
to an understanding of itself. There can be no religious 
philosophy without religious experience. When reli 
gious thought tries to organize religious experience it 
becomes as valid a science as any natural science which 
tries to organize sense material.. For our spiritual in- 
tuitions are as much indicative of reality as our sense 
perceptions. To a religious seer, for instance, love of 
pod is as much a fact, as the blue sky or the green 
eaf is to an ordinary man. It is absurd to admit the 
testimony of the senses and not to admit the 
testimony of the religious sense. True, the religious 
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sense is not as much developed in some men as in Others. 
But that only shows that they are defectives as far as 
religion is concerned, just as the deaf and dumb are 
defectives as far as sounds are concerned. The exist- 
ence of a man without a, sense of religion does not prove 
that religious experience is invalid any more than the 
existence of deaf-mutes proves that musical experience 
is invalid. Nor, again, does the existence of various 
religions, differing from one another in several respects, 
invalidate the experience that lies behind them any more 
than the existence of various theories of matter invali- 
dates the phenomena of matter, or the existence of 
various languages in the world invalidates the desires 
and hopes of mankind which they seek to express, each 
group in its own way. Philosophy of religion, then, is 
an attempt to organize and unify the data of religious 
experience. It has to be carefully distinguished from 
mere speculative theology on the one hand and dog- 
matic theology on the other. Speculative theology pro- 
ceeds from general principles and arrives, by means of 
dialectic, at the conclusion that God is a possibility, 
whereas the philosophy of religion proceeds from reli- 
gious experience and tradition and asserts in terms of 
the logical understanding that God is a reality. Again, 
dogmatic theology restricts itself to the exposition of 
one set of experiences recorded in a particular age and 
country, whereas the philosophy of religion takes into 
account the different types of religious experience of all 
ages and countries. “Philosophy of religion,” says 
Professor Radhakrishnan, “rejects the high -a priori road 
of speculative theology and the apologetic method of 
dogmatic theology and adopts a scientific view of reli- 
gious experience and examines with detachment and 
impartiality the spiritual inheritance of men of all creeds 
and of none. Such an examination of the claims and 
contents of religious consciousness, which has for its 
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the Absolute revealed by mystic experience is devoid of 
all qualities and could only be described in a negative 
way, what we mean is that its inexhaustible positivity 
bursts through all our thought-forms. We call it 
nothing, because it is nothing which we created beings 
■can conceive with our finite minds, not because it is 
nothing absolutely. Fourthly, the mystic experience has 
the three characteristic features of reality, awareness 
and perfect bliss or sat, cit and ananda, as the Hindu 
seers describe it. But even these qualities are distin- 
guished by us, but not divided in God. We also attri- 
bute holiness, justice, love, mercy, etc. to God, because 
they are the highest qualities we humans know. But 
in attributing them we should not forget that they exist 
in the ultimate Reality in a different sense from their 
existence in us. Similarly, though the Absolute is be- 
yond all conceptions of personality and impersonality, 
we attribute personality to it, as that is the highest 
category we know of. Personality of God is thus only 
a symbol. It represents what may be called a poetic 
view of the Absolute, not a scientific view. It repre- 
sents God as He is to Us, not what He is in Himself. 
'Fifthly, spiritual experience not only reveals to us a 
transcendent reajity. but also brings home to us the con- 
viction of the unity of the world. Reality is perceived 
by the mystic to be not only transcendent but also im- 
manent. For him all things live and move and have 
their being in one universal spirit. Sixthly, the most 
important affirmation perhaps of religious experience is 
the kinship that is felt between the soul and God. In 
moments of highest insight, we are told, the barriers 
between the individual self and the ultimate Reality 
drop away. The mystic feels that his self is only a 
focussing, as it were, of the one omnipresent Spirit. 
This is an ever-recUrring note in all mystic traditions — 
in Hindu mysticism, in neo-Platonic mysticism, in 
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Sufism and in Christian mysticism. The famous Upa- 
nisadie text * That art thou ’ and the utterance of Jesus 
£ I and my Father are one ' and the countless testimonies 
of mystics all over the world point to the same kind of 
experience. Seventhly , the very fact that this great ex- 
perience of union with God is only intermittent even in 
the most religious souls that have lived in the world 
shows that there are many obstacles to self-realization. 
It is the avowed aim of all organized religions to help 
Us to overcome these obstacles. The disciplines and 
purifications that they prescribe are mainly derived from 
the conditions under which the original founders saw 
their vision. The conquest of the flesh, the cultivation 
of internal righteousness, the habit of personal prayer, 
the love of contemplative life, the communion with 
kindred souls, etc. are the ways and means common to 
all religions. They are the paths in the jungle trodden 
by countless generations. In the early stages of our 
inward life, it is an advantage to have the help of a reli- 
gious tradition and an organized church to guide us 
along these paths. Eighthly, different symbols are used 
by different mystics in describing the same flaming ex- 
perience. Men who are never able to get beyond these 
symbols are idolaters who wrangle and quarrel and bring 
religion into contempt. But toleration is instinctive 
in those who try to convert the symbols of an established 
religion into the original experience of the founders.. 
True religious souls always help their fellowmen to get 
back to the spirit and make the forms of the established 
religion more adequate and expressive of the mystic ex- 
perience. Ninthly., the experience helps us to recognize 
and appreciate the highest values of spirit like virtue, 
beauty, truth and love, makes us understand the purpose 
of our existence here and beckons us to the further 
stages of our pilgrimage towards the Absolute, which 
is the perfection of all these values. Art and literature. 
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science and knowledge, love and service are excellent 
things in their own way, but they cannot take the place 
of religious experience. No, not even morality, insepa- 
rable as it is from religion, can ever be a substitute for 
religion. Religion is the sovereign, and these are only 
the attendant lords. Each of the lords has his own 
principality or dominion, but the queen rules over all. 
Thus the instinct of humanity is, after all, right in ac- 
cording to religion the highest place in its scheme of 
things. 

It is on such affirmations of religious experience 
as these, common to all religions, as well as on the 
discoveries of modern science that Radhakrishnan 
bases his philosophy of religion. According to him, 
this universe of ours is the realization of the nature of 
the Absolute. The Absolute is pure consciousness, pure 
freedom and infinite possibility. Out of the infinite 
number of possibilities to choose from, one specific pos- 
sibility has become actualized in the present cosmos. 
The Absolute is therefore not at all exhausted by the 
cosmic process. When we view the Absolute in rela- 
tion to the cosmic process, we call it God. God is bound 
up with the world, while the Absolute is not, being pure 
freedom. The infinite Being thus limits itself in order 
to manifest itself. This self-limiting, power of the 
Absolute is called maya by Hindu philosophers. The 
Absolute and its maya appear respectively as spirit and 
matter in our universe of space-time. The supreme 
Being, called God or Xsvara in relation to the universe, 
thus breaks into the inseparable two — subject and ob- 
ject, atman and anatman. The conflict between the two 
has resulted in the various grades of beings we see in 
this world. At the lowest stage, we have inorganic 
matter in which spirit is dormant. At the next stage, 
we have the vegetable kingdom in which spirit manifests 
itself as life, which uses up matter for its own purpose. 
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the Absolute, operating throughout with the intention 
of returning to its starting point, deprives man of his 
freedom. If the end is already determined, the moral 
struggle is useless and the freedom of man is only an 
appearance. But, says Radhakrishnan, the analogy of 
logical inference suggests how it is possible for the 
whole to be realized in a real process without making 
the process lose its significance. For, though the con- 
clusion is contained in a way in the premises, the exer- 
cise of the logical intellect is required to draw it out. 
In the same manner, though the essence of the world-pro- 
cess is contained in the Absolute, still the effort of man 
and the operations of Nature are required to draw out 
the essence and make it concrete. Or, again, take the 
case of a work of art. The original inspiration controls 
the whole process. But the purpose of the artist may 
undergo modifications in the process of creation. The 
abstract ideal acquires flesh and blood, colour and per- 
fume, something rich and strange, in the process of 
realization. Or, again, just as human conduct is free 
activity, but is controlled by the entire past experience, so 
the cosmic process may also be viewed as free activity 
controlled by the purpose of God. The process is only 
an expression of the purpose. The two are the aspects 
of one whole. They evolve- together. They are the 
twin expressions of concrete life. 

From the idealist view of life set forth above, cer- 
tain important inferences follow about the destiny of 
man, the world he lives in and the providence of God. 
Man is a self-conscious being. He is able to look before 
and after. He is able to dominate Nature and increase 
his knowledge. But, though he is self-conscious and 
self-determining, he is not absolutely individual. He is 
organically related to his environment. He grievously 
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errs when he thinks he is not, when he imagines he is 
a separate self absolutely independent of others. The 
difference between him and the sub-human creatures in 
this respect is that, while the harmony between them 
and their environment is instinctive and unconscious, 
the harmony between him and his environment has to 
be achieved voluntarily and consciously. He has the 
privilege of committing mistakes and rectifying them, 
of committing sin and suffering for it. When he ima- 
gines that the individuality conferred on him for willing 
co-operation entitles him to seek ends of his own, he 
goes wrong. When he tries to derive any benefit for 
himself by doing violence to the interests of others, he 
really does violence to himself and commits sin. His 
true progress lies in employing his own unique gifts for 
the benefit of all. He has to realize his destiny as a 
member of a spiritual fellowship through knowledge, 
art and morality. 

Thus man is a free agent. He is free either to 
mend himself or to mar himself. But his freedom is to 
a certain extent limited by his connection with his own 
past. The life of every individual is an organic whole, 
each successive phase of it proceeding out of what has 
gone before. It is a continuous growth through deaths 
and births. This is what the Hindu Law of Karma 
affirms. This law is not so much a principle of retri- 
bution as of continuity. It should not be confused 
with either a hedonistic or a juridical theory of rewards 
and punishments, in the shape of pleasure and pain. 
The law is both prospective and retrospective. It as- 
serts both the creative freedom of man and his conti- 
nuity with his past. The universe will respond to the 
effort of the spirit in man. In fact, it is there for that 
purpose. But the past cannot be cancelled. Our free 
acts cannot negate continuity. The Law of Karma 
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bings out both the internal freedom and the external 
necessity present in human actions. 

“Sheer necessity is not to be found in any aspect of Nature, 
complete freedom is divine and possible only when the self 
becomes co-extensive with the whole. Human freedom is a 
matter of degree.” 1 

Radhakrishnan points out that the doctrine of re- 
birth has had a long history even outside India. Among 
the Greeks, it found a place in the Orphic religion, it 
was believed in by Pythagoras, Plato and Empedocles, 
and later by Plotinus and Neo-Platonists. Among the 
Hebrews, it is found in the writers of the Kabbala,, and 
among the Muslims, in the Sufi writers. In ancient 
Britain the Druids taught it, as we see from Caesar’s 
account of them. Within the Christian church, it was 
held by some Gnostic sects and the Manicheans. And 
as for individual writers who believed in the doctrine, 
mention may be made of Origen, Bruno, Von Helmont, 
Swedenborg, Lessing, Herder and MacTaggart. The 
Theosophists teach it now. 

The doctrine of rebirth, says Radhakrishnan, is 
more reasonable than the denial of rebirth. The way 
of Nature is one of continuity. But continuity at the 
human stage is different from continuity in the lower 
stages. At the zoological level it is the perpetuation 
of the species. At the human level it is both the per- 
petuation of the species and the perpetuation of the in- 
dividual. For, at this level, the organism has a greater 
unity, its parts are more closely knit and, above all, its 
•character is more unique than at the sub-human level. 
For instance, one man is much more different in his inner 
life, character and personality from another man than 
one cow is from another. And for the full development 
•of such a unique individuality the duration of life in a 
single body is not at all enough. The goal of perfec- 

1 An. Idealist View of Life, p. 278. 
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affirm rebirth in animal bodies, but it may be only a 
figure of speech for rebirth with animal qualities. At 
any rate, cases of rebirth in animal forms must be very 
exceptional. Radhakrishnan observes in this connec- 
tion: — 

“The juridical theoty associated in the popular mind with 
the doctrine of Karma is responsible for this mistaken view of 
rebirth in the form of animals, as also for the notions of heaven 
and hell as places of resort where we receive our rewards and 
punishments .■ . . . The theory of Samsara is quite incon- 

sistent with any permanent abodes of bliss or suffering.” 1 

The ultimate destiny of human personality is some- 
thing higher than mere survival. Moksa is higher 
than samsara, as the spiritual plane is higher than the 
moral plane. For, at the human level, we have not only 
self-consciousness, but also the beginnings of a higher 
consciousness. When the latter is highly developed in 
a man, we call him a sa'int or a mystic or a Rsi. A 
mystic is a. new genus of man exhibiting a new quality 
of life. In him the evolving spirit shows new possibi- 
lities. As life emerged from matter, as mind emerged 
from life, and as a sense of values emerged from mind, 
so does God-consciousness emerge out of a sense of 
values. While the average man has only faith in 
values, the mystic is in contact with the source of all 
values. Salvation is nothing but the fullest develop- 
ment of the mystic consciousness. It is a rising from 
ethical individualism to spiritual universalism. It is an 
emerging from indefinite progress in time to final attain- 
ment in eternity. Hindu thinkers call it release from the 
wheel of births and deaths. There is meaning in their 
saying that moksa cannot be attained through karma or 
moral action, but only through bhakti which is self-for- 
getting love or jnana which is self-transcending know- 
ledge For, while in karma the individual is still intact, 
pursuing the ethical ideal which ever recedes like the hori- 

* An Idealist View of Life, p. 292 . * 
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comes to an end, and the Absolute will probably actua- 
lize some other of the many possibilities inherent in itself. 

Thus, according to the idealist view, the ultimate 
Reality includes within itself the temporal order of 
events. Space-time and cosmic process are not ulti- 
mately real. They represent only a phase of Reality. 
Naturalism, on the other hand, asserts that time is ulti- 
mately real and that there is nothing deeper than the 
temporal process. For Radhakrishnan, time is only “ a 
medium through which a. higher purpose is working out 
its plans,” and temporal series is only “ a scheme through 
which eternal values unfold themselves”. He thinks 
that Professor Alexander’s theory of emergent evolution 
is right when it gives a picture of the growing universe, 
in which matter, life, consciousness and values emerge 
successively, but it is wrong when it makes God only the 
final result of the temporal process, when it describes 
the whole world as being engaged in the production of 
the Deity. For God is not simply a future possibility. 
He is the source and the creative spirit of the world 
present throughout the process as well as the final goal 
of it. The world-process is incapable of explanation 
from within itself, as naturalism would have us believe. 
The first chapter in a book, says Radhakrishnan, cannot 
account for the second chapter by simply coming before 
it. The real explanation is the author’s mind express- 
ing itself in a logical order. God must precede the 
world, if the values that emerge from it have any reality. 
And to the extent to which they appear in the world 
the world is real. 

The world is a mixture of truth and illusion even 
as man is a complex of the eternal and the temporal. 
It is partly being and partly non-being. Its truth lies 
in its spiritual values which make for unity and perma- 
nence. Its falsity lies in its multiplicity and its dis- 
persal in space and time. Therefore life in this world is 
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expressed in his. Address to the World Congress of 
Faiths in London in 1936: — : . . .. : ) 

“Whatever the individual has' done the race too may and 
should eventually succeed in doing. When the incarnation of 
God is realized not only in a few individuals but in the whole of 
humanity, .we will have new creation, the new race of men and 
women, mankind transformed, redeemed and reborn, and a world 
created anew. This is the destiny of the world, the supreme 
spiritual ideal. It alone can rouse our deepest creative energies, 
rescue us from cold reason, inspire us with constructive passion 
and unite us mentally, morally and spiritually in a world 


By man’s mechanical ingenuity the various parts 
of the world are being brought into intimate contact 
with one another today. The aeroplane, the radio and 
the motor car have practically annihilated distance and 
the world is fast becoming a small place, “Should we 
not give a spiritual basis to the world which is now being 
mechanically made to feel its oneness by modern scien- 
tific inventions ?” asks Radhakrishnan. In his opinion; 
a world community, of which the various nations are 
the units, and a universal religion, of which the various 
historical religions are the branches, should arise as the 
social and spiritual counterparts of the scientific pro- 
gress of this century. International contacts through im- 
proved means of communication, through trade and com- 
merce and through travel and adventure are, after all* 
only the body of the new world which is coming into 
being before our eyes. A feeling of brotherhood among 
all nations, a spirit of co-operation in the pursuit of 
common peaceful aims, international fellowship and uni- 
versal toleration — these should form the soul. of that 
world. Radhakrishnan deplores that this soul is yet un- 
born. The body is there, but it is not yet vivified by the 
spirit. ‘ The World’s Unborn Soul ’ is the title of his 
Inaugural address as the Spalding Professor of Eastern 
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religions at Oxford. He concludes this address with 
these stirring words : — 

“Mankind is still in the making. Human life as we have it 
is only the raw material for human life as it might be. There is 
a hitherto undreamt of fullness, freedom, and happiness within 
reach of our species, if only we can pull ourselves together and 
go forward with a high purpose and fine resolve. What we 
require is not professions and programmes, but the power of 
spirit in the hearts of men, a power which will help us to disci- 
pline our passions of greed and selfishness and organize the world 
which is at one with us in desire.” 

It is therefore the sacred duty of the intellectuals 
in all countries to work for this ideal of a world com- 
munity possessing common spiritual aims as well as 
common mechanical contrivances. Just as the political 
ideal of the world today is not a single empire with one 
homogeneous civilization but a commonwealth of free 
nations, having their own institutions and cultures and 
existing side by side in peace and harmony, so the reli- 
gious ideal should also be not a single world-religion 
which is the dream of the proselytizing religions but 
which is an impossibility, but a commonwealth of reli- 
gions having their own creeds and organizations and 
living side by side with mutual toleration and respect as 
representing the one religious spirit of man. 

“Like the nation states the great religions arose and deve- 
loped in restricted areas of the world when intercourse with the 
■ rest of mankind was difficult. But now through the influence of 
science and trade a world-culture is shaping itself. All religions 
are how attempting to express themselves in a new idiom and so 
are approximating to one another. Untenable doctrines are not 
so much refuted as set aside and the universal elements of reli- 
gions on which there is agreement are emphasized. This process 
will be speeded up in years to come and the gradual assimilation 
of religions will function as a world-faith .” 1 

The British commonwealth of free nations is fre- 
quently held up as an object lesson to the world in the 
political sphere. Radhakrishnan passionately pleads for 
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the acceptance by the world of the Hindu solution of 
the religious problem as an object lesson in the sphere 
of religion. For Hinduism is just like the British com- 
monwealth of nations, where every dominion has its own 
laws, its own parliament and its own political parties. 
Or, to give a better illustration, it is like a British uni- 
versity in which the same academic spirit is fostered by 
various colleges possessing different organizations and 
different traditions. Hinduism seeks unity not in a 
common creed, but in a common quest. It believes in 
unity of spirit and not in a unity of organization. If, 
as we have seen, the mystic experience of advanced souls 
is the very foundation of all established religions and 
if that experience is of several different types, no reli- 
gion has been more loyal to it than Hinduism. For’ it 
has made realization of divine consciousness, and not 
the acceptance of this creed or that creed, or faith in 
this prophet or that prophet, the aim of religious life. 
Creeds and prophets and churches are only means, not 
ends in themselves. You may accept any creed, follow 
any prophet and belong to any organization, provided 
you are able by these means to reach your goal of reali- 
zation of God. 

Moreover, as Radhakrishnan has shown with great 
wealth of learning, mysticism originated in India during 
the Upanisadic period and, travelling westwards, 
entered into the Orphic religion, the Eleusinian mysteries, 
the philosophy of Pythagoras, the schools of Platonism 
and Neo-Platonism and finally found a place in Catholic 
theology.. He points out that there are three main 
currents in the Western religious tradition- — the Graeco- 
Roman, the Hebrew and the Indian. The first, that is, 
the Graeco-Roman, is responsible for the elements of 
rationalism and humanism and authoritarianism in that 
tradition; the second, that is, the Hebrew, for the ele- 
ments of moral idealism, devotion to a personal God and 
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other worldliness ; and the third, that is, the. Indian, for 
the mystic elements of the sense of the indwelling God 
and the joy of union with the supreme, universal spirit. 
Thus mysticism is only one of the strands and a minor 
strand in Christian religious tradition. Whereas it is 
the main thing in the Hindu religious tradition, and all 
our philosophies of religion depend upon it. That is 
why toleration, in the positive sense of acceptance and 
appreciation, is one of the fundamental articles of faith 
in Hinduism and why no true Hindu ever tries to up- 
root another man’s faith nor revile his gods nor boast 
of the superiority of his own religion. For him it is 
the spirit that matters and not the form, and for him 
the spirit behind all religions is the same. Unfortunately 
Christianity and Isl&m take .a different view of the 
matter. They are propagandist world-religions. Each of 
them believes that it is in exclusive possession of truth 
and that all other religions are either imperfect or posi- 
tively erroneous. Their zeal, as every student of his- 
tory knows, has been responsible for many wars, much 
bloodshed and cruelties of various kinds. Their official 
•creeds' are responsible even today for much of what 
Radhakrishnan calls spiritual snobbishness, . spiritual 
Bolshevism and spiritual vandalism. The dialectic of 
these runs thus — “ My own, religion is the best. It 
must therefore prevail throughout the world. It can 
prevail only through the extermination of all other 
'faiths,” “ But,” Radhakrishnan asks, “ have we the 
right to destroy what we have not learnt to appreciate?” 
And he gives us a telling instance. Let us quote his 
own words: 

’'"Among the inspiring treasures of the human spirit is the 
-memory of Gautama the Buddha. Its hold over the imagination 
oi millions of our . fellow beings is immense; its inspiration to 
•Braver and nobler living for centuries is incalculable; its contri- 
bution to the refining of the spirit of man and the humanizing of 
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men fighting under other flags, earnest lovers of their kind, no 
doubt, to destroy the memory of that great soul, to terminate his 
influence. We can only attribute it to blind prejudice, to pitiful 
ignorance. A religion which can develop such hardness of heart, 
which can look with equanimity on such a racial calamity is 
hardly worth the name .” 1 


This rebuke applies to a certain extent to us also. 
For, consciously or unconsciously, the Hindu writers of 
the middle ages did everything that was calculated to obli- 
terate the memory of that great soul in the land of his 
birth. It is only after the European orientalists and 
archaeologists published their discoveries in the last cen- 
tury that modern India came to realize how wide-spread 
and influential Buddhism once was in this country: 
Even now the thrilling story of Gautama’s renunciation 
has not yet become one of the cradle tales of Hindustan, 
though Hindus, rather half-heartedly, raised Buddha to 
the lank of an Avatar. The Indian peasant knows 
practically nothing about this great Indian teacher. To 
our masses Hanuman is much more of a historical cha- 
racter than Buddha. 

Here, again Radhakrishnan has done yeoman’s 
service to both Hinduism and Buddhism by the re- 
orientation he has given to the teaching of Buddha in 
the light of Upanisadic thought. As we stated 
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could not have had his fundamental feeling of the mu- 
tability of all things in the world. Without a back- 
ground of the eternal, unchangeable perfection, it would 
be impossible to apprehend the transient and changeable 
as such. It is only when we reach a higher truth that 
we feel the inadequacy of a lower truth and discard it. 
It is because Buddha had attained to the Real that he 
perceived the fleeting as fleeting and discarded it. He 
saw that there is a Reality beyond the empirical succes- 
sion of this universe that responds to the confidence of 
those who trust it. To this Reality he gave the name 
Dharma. For him Dharma is the staying power of the 
Universe. It is the reality underlying the sensible 
world and determining it. According to him, insight 
into Dharma is enlightenment and the object of his 
eight-fold path is the winning of this enlightenment. 
Buddha had thus an experience of the Absolute and he 
emphasized the ethical aspect of it. Radh'akrishnan 
writes : — 

“Those who tell us that, for Buddha, there is religious 
experience but there is no religious object, are violating the texts 
and needlessly convicting Buddha of self-contradiction. He 
implies the reality of what the Upanisads call Brahman, though 
he takes the liberty of giving it another name, dharma, to indicate 
its essentially ethical value for us on the empirical plane. The 
way of the dharma is the way of Brahman. To dwell in 
dharma is to dwell in Brahman .” 1 

If Buddha declined to define further the nature of 
the real to which he had attained, it was because the 
real is beyond all logical concepts and definitions, it was 
because the real is, in the language of the Upanisads, 
“Not this, not that.” If he sometimes contented him- 
self with giving negative definitions of the Absolute, he 
was doing exactly what some of the Upanisadic seers 
did. . And, like them, again, he taught that the Absolute 
elfi' be known only by one’s own personal experience 
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through ethical striving and not through metaphysical 
discussions or knowledge of scriptures. Moreover 
Buddha’s mission was to teach the common people to 
live the higher life of the spirit and not to take part in 
the metaphysical controversies of his time. His aim 
was severely practical. Therefore he refused to be 
drawn into discussions about things which are above 
the logical understanding of common men. But that 
does not mean that he had no experience of such things. 
On the other hand, once when he was staying in a grove 
he took a few leaves in his hand and, comparing their 
number with the number of leaves on the trees, he said : 

“Just so, brethren, these things that I know by my super- 
knowledge, but have not revealed, are greater by far in number 
than those things that I have revealed. And why, brethren, have 
I not revealed them? Because, brethren, they do not conduce to 
profit, are not concerned with the holy life, they do not tend to 
repulsion, to cessation, to calm, to the super-knowledge, to the 
perfect wisdom, to Nibbana. That is why I have not revealed 
them .” 1 

Radhakrishnan points out that there is support in 
the Upanisads for Buddha’s austerity of silence and his. 
negative descriptions of the Absolute. For instance, 
the Kena Upanisad says, “ There the eye goes not, 
speech goes not, nor the mind. We know not, we can- 
not understand, how one can teach it. It is above the 
known, and it is above the unknown. Thus have we 
heard from the ancient sages who explained this truth 
to us.” Radhakrishnan’s interpretation of the relation 
of Gautama the Buddha to the seers of the Upanisads 
is now generally accepted not only by scholars but also 
by the educated public in India. ■ : 

Thus the re-affiliation of Buddhism to Hinduism, 
resulting in the enthronement once again of Gautama 
the Buddha in the hearts of all enlightened Hindus, is 

1 “Some Sayings of the Buddha. " p. 39, translated by F. L. 
VVoodward (The World's Classics), : . 
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reality. In fact, his highest aim should be to transcend 
this historical succession in space and time and realize 
his true self. So long as he is lost in the historical pro- 
cess, without realizing a super-historical goal, he is sub- 
ject to change and sorrow. Therefore, if we mak e our 
ethics purely humanistic, it is bound to be limited, untrue 
and unsatisfactory. “ If goodwill, pure love and dis- 
interestedness are our ideals, then our ethics mast be 
rooted in other- worldliness. This is the great classical 
tradition of spiritual wisdom.” 

(Hi) The Hindu doctrine of Maya, which declares 
that life is an illusion, renders Hindu thought non-ethical. 

First of all, the doctrine of Maya is not characteris- 
tic of all Hindu thought. In Hinduism there are many 
schools of theism which do not accept this doctrine. It 
is only Samkara’s school of Advaita that puts forward 
the doctrine. Secondly, :it is a mistake to say that 
Samkara’s doctrine of Maya means that the world is an 


which says so, as a species of heresy. What Samkara 
means by his Mayavada is that the world belongs to a 
lower order of reality than God, who is perfect Reality. 
And it is obvious that what is imperfectly or incom- 
pletely real is not illusory. Samkara uses three differ- 
ent words to denote three kinds of experience — Prati- 
bhasika* V yavaharika and Paramarthika. which res- 
pectively mean illusory, empirical and real. We have 
already explained in the first chapter of this book 
Samkara s teaching about these. So it is not necessary 
to explain them further. To Samkara life is emphati- 
cally not an empty dream or an illusion, where morality 
has no place. 

(zT) The Hindu concept of divine Lila, which 
explains the creation of the world as a game played by 
God, robs morality of all its importance. 



THE RENAISSANCE OF. HIN 
,, The ;axialogy of Lila or play in 

The figure is 

divine into the universe Tha ' ™ ' 

out Of the abundant 

produced by an artist. That dne« 
law has no olace in if nat does 
ha<? nn J ■ . Jt an y more tl 

creatioif nf £ ft. n 311 inspired Poem. The 

o"e Sei e t “ S * *« difficult 
changing universe. ReaI 

mg arise out of a perfect Being “ “ ™P erf « bec °«- 
the world? All that we can fav kjif ?oes God create 
nature of God to be a creator ; * •“ - S ae 

nature of a poet to m^pA J just a,s it is the verv 

takes care to add that the SSL A f n l Hilldu bought 

imt in any way affect the inteSkv n the , lmiverse does 
Absolute. It cannot, therefor? 5 perfectfon of the 
oiganic relationship between Cod *deas of 

5““ modern philosoph ire ” wTst Wm- M Md * 

Bergson and Alexander, by trying ™ lam James, 
me lelationship between God and^the S ? an or 8' a - 
,. od som ething less of a God But WOrld, J} ave made, 
highest Hindu thought, evolution tj , acc t ordm g to the 
0% to the cosmic , side of the m* Change belong 

divine side. God, without unde? ^ not *> 4 

Himself, gives rise to the chanHno- 8 ° m§ ajly change in' 
tenous power, Maya. If ^ 

Absolute from the cosmic end th f Brahman 0r the 
ltsdf hut as it is InTS S .v n0t asit * 
envisaged as Isvara, or personal God d* 6 ™ lverse > *t is 
cos™ process by His ProHdtre tIT” 8 ^ whofe 
: mpnat m Brahman are realized in P eternaI va lues 
™ Phne of space-time -caust^.fT^ ^ry on 


ttimu religion 
it the world is a 
made in a j eS f 
overflow o/the 
A wona « created by God 
joy, as a work of art i s 
--snot mean that moral 
at metrical l aw 
question of the 
problem 
and the 


623 



PROFESSOR RADHAKRISHNAN 
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sion of the finite into the organ of the infinite. 

The goal of human endeavour, according to Hindu 
scriptures, is not to escape from life but to escape from 
the self-centred view of life. Moksa, on its negative 
side, means freedom from blinding egoism, but on its 
positive side it means identification with a fuller life 
and a wider consciousness. The emancipated soul is 
roused to a sense of its universality. No longer has it 
a private will of its own. It becomes united with the 
spirit of the universe and says, “ Not my will, but Thy 
will be done!” Hence the jnaril or the liberated man 
does not abstain from work, but does his work with his 
eyes fixed on the Eternal. According to the Bhagavad- 
Glta, a man of wisdom is ever intent on promoting the 
welfare of all creatures . 1 This scripture clearly lays 
down that man cannot reach perfection by shunning the 
world. It teaches that what is required for moksa is 
detachment of spirit and not renunciation of the world. 
In Hindu religious literature a perfected man is often 
called a jivanmukta , 2 that is, one who is free from the 
bonds of finitude and yet lives in the world to co-operate 
with God and to help others also to become free. So 
he is exactly the man who converts the finite into the 
•organ of the infinite. 

(mi) The ideal man, according to Hinduism, is 
one who is beyond the ethical distinctions of good and 
evil. So ethical considerations are not of supreme im- 
portance to Hindus. 

When it is said that the ideal or liberated man, 
transcends the distinctions of good and evil, it does not 
mean that he can do evil with impunity, but that it is 
impossible for him to do evil and that he does good 
naturally and spontaneously. For him there is no dua- 
lism calling forth moral effort. For him virtue loses its 
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will revise their notions of “ world-affirmation ” and 
“world-negation” and return to the true teaching of 
Christianity, which, in the matter of renunciation, other- 
worldliness and inner perfection, is not different from 
that of Hinduism. 

IX . , Mllll 

Besides clearing these misconceptions regarding 
Hinduism prevailing in the West, Professor Radhia- 
krishnan has given in his recent Kamala Lectures some 
suggestions to his own countrymen in applying the spirit 
of Hinduism to their present day problems. In the 
course of these lectures he formulates certain general 
principles which should guide us in making changes in 
our social and religious life in accordance with our 
spiritual traditions. 

_ Firstly, we should never forget that Hindu civili- 
zation continues to flourish, in spite of all our political 
vicissitudes during the last forty or fifty centuries, 
because it has a clear conception of the goal of life and 
puts spiritual values higher than all other values. Our 
Vedic Rsis have taught us that the cosmic process is a 
gradual ascent from the inconscience of matter to the 
universal consciousness (ananda) of the absolute spirit. 
The universe in which we live is not aimless. It is 
working out a great possibility, vis., that of attaining 
spiritual perfection through human freedom, with all 
its attendant risks and dangers. Therefore all our 
ideals and institutions, rites and ceremonies, customs 
and laws should have an implicit reference to this God- 
ward trend, to the spiritual freedom of the Absolute. 

Secondly, the Hindu view of Dharma permits 
of essential changes in our social life. It should be 
remembered that Dharma is not any specific set of 
institutions. It is. simply the application of the spirit 
of religion to the conditions of life and must necessarily 
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which we can go forward. We have to mediate bet- 
ween the supreme ideal and the actual conditions amidst 
which it has to be realized. It is by the interaction of 
the ideal and the existing real that the proper evolution 
of society can be secured. Therefore we should not lose 
ourselves in the pursuit of an impossible perfection, but 
should strive perpetually to overcome imperfection and 
advance steadily towards the ideal. 

Fifthly, Radhakrishnan points out that real life is 
far wider and far more complex than all our artificial 
codes and that many aspirations are often crushed and 
many lives destroyed on account of our rigid rules 
and regulations. He therefore pleads for abundant 
charity in the application of any code, old or new, to 
the various problems arising out of the growing spirit 
of man. He wisely observes: — 

“By trying to play the puritan we often act in inhuman ways. 
There are two kinds of morality— the absolute one of right and 
the relative one of social convention, which each society construes 
in its own way. Through the observance of the moral rules we 
must approximate to the ideal which is the holy more than the 
moral, the beautiful more than the correct, the perfect more than 
the adequate, love more than law.” 

It is in the light of these general principles that 
Radhakrishnan makes his suggestions for improvement 
in our social and religious life. As usual with him, he 
brings his wide scholarship to bear on the questions he 
discusses — Hindu rituals and sacraments, marriage 
laws, social arrangements, the emancipation of women 
and the removal of untouchability. And he devotes 
one entire lecture to the burning question of war and 
non-violence. 

He speaks with true insight and sympathy of image 
worship, temples and pilgrimages, but pleads that ani- 
mal sacrifices which still linger in some places should 
be given up, that the Devadasi system should be abo- 
lished, that the temple priests should be properly trained 
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Also, if some women choose to remain unmarried, they 
should be allowed to do so as in Vedic times. And di- 
vorce should be permitted in exceptional cases. On 
this question he says: — 

“A law establishing monogamy among Hindus is long over- 
due. Such a statute can be equitable only if permissive legis- 
lation for obtaining dissolution of marriage under certain condi- 
tions is adopted. Desertion, habitual cruelty, adultery, insanity 
and incurable disease should be the only grounds for the disso- 
lution of marriage at the option of either party. Such a law will 
help to establish, as far as laws can do, a clean, healthy and happy 
life and it will not be inconsistent with the general spirit of Hindu 
tradition/' 

Finally, on the question of non-violence he makes 
some helpful observations. Quoting one of Patanjali’s 
Yoga-sutras (II. 35) he says that non-violence is not a 
physical condition, but a mental attitude consisting in 
love or absence of hate. And, as a mental state, it is 
not the same as non-resistence. On the contrary, it may 
sometimes be the same as resistance, but resistance 
with inward peace and with a mind full of love. Force 
is neither good nor evil when considered in isolation. 
Everything depends on the use to which it is put. A 
knife in itself is neither good nor bad. It all depends 
upon whether it is used by a surgeon or an assassin. 
In civilized society, force is not the law-giver, but the 
servant of law. In the former case it is himsa (vio- 
lence, in the latter it is danda (punishment). In Satya- 
yuga, when the cow of dharma walked on four legs, there 
may have been no need of force, but in Kali-yuga, when 
it walks on one leg only, force is necessary. We must, 
course, arm the judge, not the litigant. This prin- 
ciple should be applied to international affairs as well. 
We should steadily move on to the goal of a warless 
world, especially because modern wars with their un- 
speakable horrors are a menace to civilization. The 
ideal of non-violence will be unattainable, if we try to 
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reach it at one rush. But we may be able to reach it 
some day, if we are prepared to go by stages, strengthen- 
ing international law, establishing- arbitration courts and 
disarming national States. First of all, nations should 
cease to look upon the State as an end in itself. Hindu 
thinkers have always looked upon Dharma as the end, 
and the State as only the means. There is a wider com- 
munity than the State to which our deepest loyalty is 
due. In every State there should be some persons — 
like the order of Samnyasins in India — who are, as it 
were, the embodied conscience of mankind and “ who 
live in and for a world of absolute values of which 
neither life nor comfort is one.” Such a person is 
Mahatma Gandhi. 

“India is better today because there has come into its life a 
personality that is a flame from God. His suffering embodies 
the wounded pride of India, and in his Satyagraha is reflected 
the eternal patience of her wisdom. . . . More than all, he 

is the voice of the new world, the voice of a fuller life, of a wider, 
more comprehensive consciousness. He has Ann faith that we 
can build a world without poverty and unemployment, without 
wars and bloodshed, on the basis of religion.” 

x 

Thus the services of Professor Radhakrishnan to 
Hinduism, Buddhism and Indian Philosophy and, above 
all, to the cause of religion in general have been immense. 
While his interpretations and criticisms of Indian and 
European systems of thought are fresh, distinctive and 
stimulating, his views on (1) the nature of the Absolute, 
(2) the relation between the Absolute and the God of 
religions, (3) the status and function of the cosmic 
process, (4) the difference between intellect and intui- 
tion, (5) the problems of karma and rebirth and (6) 
the scope of human freedom and perfection may be 
1 to overcome the difficulties which many have found 

these problems. 
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At a,ny rate, eminent thinkers look upon Radhiakrish- 
nan’s exposition of these subjects an an original and 
important contribution to the philosophy of religion. 
The Times Literary Supplement, dated May 3, 1934 
writes : — 


“The metaphysic of Radhakrishnan’s Absolute Idealism 
represents a real fusion of East and West in so far as it boldly 
confronts the problem which haunted Bradley— that of the rela- 
tion between the Absolute and the God of religious experience — 
and answers it in the form of an eschatology at which Bradley 
may have hinted in his denial of ultimate reality to the finite seif, 
but which he never made fully explicit. Radhakrishnan suggests 
a solution of the problem which is, in essentials, derived from 
Indian Idealism, endorsing the hypotheses of pre-existence and 
palingenesis, and envisaging a consummation wherein, all spirits 
being perfected at last and set free from the cycle of Karma, the 
purpose of God will be achieved and God Himself will relapse 
into the Absolute, creation being thus at once ransomed and 
annulled by the cessation of the impulse to individuate. This is 
no place to discuss the case for and against a subtle and elevated 
philosophical system ; but it at least behoves every inquirer to ask 
himself whether the gulf between this eschatology and that which 
asserts the “value and destiny of the individual” is or is not one 
which is ultimately bridgeable. Those who feel able to reply in 
the affirmative may well accept Radhakrishnan not merely as the 
distinguished exponent of a lofty spiritual philosophy (as he- 
assuredly is), but as the initiator of a new synthesis.” 

As far as the exposition of Hinduism is concerned,, 
no teacher since the appearance of Swarnl Vivekananda 
on the platform of the World Congress of Religions at 
Chicago in 1893 has attracted so much attention in 
America and. Europe as Professor Radhakrishnan. And 
his influence is likely to be permanent, because it depends 
not on mere popular lectures but on scholarly works 
written in a, charming style which it is a pleasure to read. 
He is undoubtedly one of the greatest figures of the 
Modern Hindu Renaissance. Along with Gandhi and 
Tagore he has raised the prestige of our nation among" 

the nations of the world. He is now only in the middle of 
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CONCLUSION 

I 

We have finished our survey of the chief religious 
movements and the activities of the prominent religious 
leaders of the present Renaissance of Hinduism. It 
has been possible to include in this survey only those 
'movements and those personages whose influence has 
been felt all over India. There are, of course, many 
minor religious movements and many advanced 
souls 1 that have influenced the minds of the people 
in the various parts of the country. But their influence 
has been too limited to alter materially the character of 
our Renaissance. It now remains in this chapter to 
make an estimate of the progress which Hinduism has 
so far made as a result of this Renaissance and to point 
out what further action is necessary on our part to en- 
sure that the movement meets all the demands that 
modern times make on us. 

First of all, it is obvious that the prophets of this 
period have, by their teachings and actions, raised the 
status of India among the countries of the world. In dia 
may have been conquered, the Indian masses may be 
ground down by poverty and Hindu society may be fetter- 
ed by many an evil custom. But that, even under these 
conditions, the country could throw up a man of vision 
like Ram Mohun Roy, a mystic like Ramakrishna 
Paramahamsa, a poet like Rabindranath Tagore, an ideal 

1 There is, for instance, Sri Ramana Maharsi of Tiruvannamalai in 
South India, All accounts agree that he is a great mystic with profound 
religious experience. But he does not claim to teach anything beyond 
Samkara's Advaita. There have been and there are many such saints 
and teachers in various parts of India. 



lain 


636 THE renaissance of 

Karma-yog-in like Mahatma G 
teacher like Professor Ra< 
the eminent administratoi 
and artists of the age— i s 
cient spiritual fire is still b; 

111 lts P rese nt distracted st 
message if i t looks for a li 
the darkness that has en 
tndia is m a position to gi v 
her prophets now living 
As is naturally to be 
renascent India have reasserted i 
fundamental faith of Hindi 
are branches of foe same tree tl 

S Z° f t thm Md tte ' a-for 

: the utmost importance in all , 
Wis belief and^ practke A t 
survey has demonstrated that ■ 
Wish a universal religion by fo 
C ' oosmg t he best part of each of t 
*1! l V ° r d ls bound to fail Nc 

S i S a n s 0 r its ? ots in an aut 

a tree bv Z l? tected b Y 


l uandhi and a scholar and 

hakrishnan— not to speak of 
’’ m athematicians, scientists 

1 P? sit3v e Proof that her a„ 

rnmg within. If fo e Wo Jg 
^e ^mueed of a spiritual 
lts footsteps in 
6 ° p ? d , path ’ renascent 
t thiough the greatest of 

expected, foe prophets of 
in most emphatic terms 
uism fo at all religions 
hat foe same sap flows 
-e, mutual toleration is 
matters affecting reli- 
the same time, this 
any attempt to esta- 
ie eclectic method of 
*e historical religions 
o religion can flourish 
thontative canon and 

V«*. me canon ? PP f? priate ritual as 
oreted, the soSt T. ! ■’ ° f course > be 

: ^ nWi b b :?™ cedto 

roots’ 

be thrown into ne n,ybealife - 

toshl 46 ? ° f ® s R “aissance, for the 
ei engionZZI been 

and P «>- 

carrying the message of 



CONCLUSION 



THE RENAISSANCE OF HINDUISM 


Of course, all that has been done so far is very little 
compared with what has yet to be done, especially in 
the way of communal unity. . We are as yet only at the 
beginning of things. But in every direction the ice has 
been broken, and water has begun to flow. Further 
progress is only a matter of time. Hereafter there can 
be no going back to the evil customs and the harmful 
restrictions of our ages of decadence. The pace of 
events has hitherto been slow all over the world. But 
in future the pace is bound to be much more rapid, as a 
result of the radio, the aeroplane, the motor-bus and 
other mechanical inventions which are becoming perfect 
in the course of this war. When the poisonous war- 
clouds that have blotted out the light of heaven in all 
the continents have rolled away, we hope that Hindu 
society will march more rapidly to its destined goal, with 
the strength it has derived from the movement for so- 
cial reform during this period. 

Thus the present Renaissance has made India pay 
more attention to life on earth and to the well-being 
of society and has rescued Indians from a philosophy 
of listless inaction, which had taken hold of them in the 
preceding period of decadence. It may be said by some 
that this is not a new turn in our religion, that Hinduism 
always insisted that life on earth should not be neglected 
and that the Bhagavad Gita taught that men should 
strive for spiritual freedom, while living in society and 
discharging all their duties faithfully. But it cannot 
be denied that in every period of decadence, especially 
after we lost our political independence, we sought re- 
fuge in asceticism and other-worldlines s and preferred 
a life of renunciation to a life of healthy action. The 
very revival of interest in the teaching of the Gita — 
as indicated by the commentaries of Tilak, Sri Aurobindo 
and Mahatma Gandhi and the popularity of numerous 
English translations of the scripture — is symptomatic 
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of the changed outlook. The example of Western na- 
tions, which has been a potent factor in the whole 
movement, is largely responsible for the change. And 
it must be confessed that the emphasis which our reli- 
gious Readers, especially those belonging to the Sarnaj 
movement and the Ramakrishna Mission, have laid on 
social service is due to the object-lessons provided by 
the Christian missions. Hinduism never held it wrong 
to learn from other religions and to assimilate the good 
things in them. Therefore our leaders are not ashamed 
to point out how remiss we have been in the matter 
of social service, how wrong we have been in interpret- 
ing the Law of Karma, so as to provide ourselves with 
a cloak for covering our neglect of our duties to our 
neighbours and our indifference to the cries of the poor 
and the down-trodden. They are never tired of point- 
ing out how slow we are when compared with the 
followers of other religions in working for social ame- 
lioration, in spite of our boasted spirituality. Swaml 
\ ivekananda, Tagoi e and Gandhi are never tired of 
pointing out that spirituality does not consist in turn- 
mg our back on poverty, ignorance and misery in the 
world in a vain attempt to save our souls, but that it 
consists in fully facing them and fighting against them 
till they are vanquished. There is no doubt that, as a 
1 esult of their teaching, a large fund of religious feeling 
has been released for social work in the country. 
Thousands of men and women are today working in a 
leligious spirit not only in the Ramakrishna Mission 
but also in the various fields of social service— tempe- 
ia,nce, promotion of hand-spinning and weaving and 
other village industries and Harijan uplift— inaugurated 
by Mahatma Gandhi. Such a thing was practically un- 
known before this Renaissance. 

One or the tasks of the Renaissance was to adjust 
the teaching of Hinduism to the scientific thouMn anrf 
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have been strengthened in recent years by the activities 
of Tagore, Jawaharlal Nehru and Radhakrishnan and 
by their visits to China. The contacts established by 
these eminent men are full of promise for the future of 
the Orient. The other day 1 at Chungking the Honour- 
able Minister Shen Li-Fu, in welcoming Professor 
Radhakrishnan to China, said: — 

“We firmly believe that both the Indians and the Chinese 
are great peoples in the Orient and have a long history and a 
high culture. On the basis of mutual understanding and co- 
operation they will no doubt contribute equally to the stability 
and the progress of the Orient and of the world. We believe 
that the close co-operation between the educational and academic 
people of the two countries will serve to intensify and augment 
this mutual understanding and co-operation. We further believe 
that Sir S. Radhakrishnan, who is well ' versed in both the 
Oriental and Occidental philosophy and religion, is most fitted 
for this task.” 

India and China have been drawn together in the 
present war. The two countries have understood each 
other’s difficulties and, let us hope, they will help each 
other in solving the thousand problems of post-war re- 
construction which will confront them in a few years. 
But apart from all secular advantages which may be de- 
rived from the close association of the two great peoples 
of the Orient, let us hope, in the words of Professor 
Radhakrishnan, “ that India will once again play a great 
part in stimulating the spiritual life of the East.” 

To sum up, the present Renaissance has raised the 
status of India in the eyes of the world, it has reasserted 
the faith of Hinduism that all religions are true, it has 
enabled us to view Hinduism apart from its old mytho- 
logical and ritualistic forms, it has initiated a large 
number of beneficent social reforms, it has made us pay 
more attention to life on earth and the well-being of 
society, it has reinterpreted Hinduism in the light of 
modern scientific thought, it has fostered a feeling of 
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unity in Hindu society and it has strengthened the bonds 
between Hinduism and Buddhism. 


Let us next consider the future of the movement. 
What are the problems it has immediately to tackle? 
First of all, what is to be the attitude of thoughtful 
Hindus towards Islam and Christianity, which have 
come to stay in India, and what should they do to pre- 
vent internal dissensions among the various sects and 
castes of Hinduism ? It is obvious that we cannofiab- 
sorb Islam or Christianity, as we once absorbed Bud- 
dhism. Our Kabirs and Keshubs must remain isolated 
phenomena and, at best, could give rise only to small 
sects. Therefore our policy should be not one of ab- 
sorption, but of fraternization. In this great country 
all of us have to live in peace, each community following 
its own dharma. Islam and Christianity will, no doubt, 
insist on their rights of propaganda and conversion. 
We cannot quarrel with them on that ground, so long as 
they do not employ force or unfair means to com- 
pass their object. We must, of course, claim the same 
rights and freely take into our fold not only all those 
who once belonged to it and want to come back to it, 
but also those who are born in other faiths, but want to 
embrace Hinduism. Hinduism has latterly been con- 
tent to remain only an ethnic religion. But, in future, 
it should become a creedal religion also, as it once was, 
when it took into its bosom unftumbered hordes of foreign 
invaders who came from the north-western passes into 
India. Only the creed to be enforced should be as flexi- 
ble as possible. There is no reason, for instance, why 
all those who want to come into our fold should be con- 
fined to the creed of the Arya Sarnaj. Some might 
prefer the later developments in Hinduism, like Vaisna- 
vism or Saivism or Sri Vidya or the philosophy of 
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Saihkara. Therefore there should be absolute freedom 
for any stranger to come into any room of our spacious 
mansion and make himself comfortable there. Only the 
person who comes in must conform to the rituals, usages 
and formulas of the sect he chooses. He must be made 
to fall into line with others of the same persuasion and 
not merely hang loose on the sect. For Hinduism, in 
spite of the freedom it allows in religious speculation, 
is a severely practical religion. Its sadhana is designed 
for the purpose of actually taking the man who chooses 
a particular path to his goal and making him see and 
realize God under some form or other at first and then 
ultimately attain to the Formless. 

As regards internal dissensions, Mahatma Gandhi 
has shown us the way out of them by his interpretation 
of V arnasrama dharma. According to him, there should 
be no question of superiority or inferiority among the 
castes of Hinduism. All castes and sects should be 
considered equal, though possessing different charac- 
teristics and using different symbols and following differ- 
ent professions. It is futile to try to abolish all dis- 
tinctions and establish a uniform belief and practice. The 
whole history of Hinduism, which we have sketched in 
the introductory chapter, would stand in the way of any 
such attempt. Castes* and sub-castes, sects and sub- 
sects we are bound to have for a long time to come in 
this country, whether we like it or not. It is impossible, 
nor is it desirable, to have a dull, dead uniformity of 
belief and practice throughout the vast Hindu commu- 
nity occupying this sub-continent. But it is possible for 
us, following the lead of Mahatma Gandhi, to treat one 
another as equals having a common aim, following a 
common tradition and inheriting a common ethos. It 
is possible in the interests of peace and solidarity for 
some castes to give up their notions of superiority and 
tor other castes to get over their inferiority complex. 
It is possible for us to see that no community has any 
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exclusive privileges and that every community ha,s 
access to all stores of knowledge, all places of worship 
and all positions of power. It is again possible for us 
to see that a, greater correlation is maintained between 
our sectarian forms of worship and the central faith of 
Hinduism. Worship in our religion is bound to be 
sectarian, but it is not bound to be exclusive. There is 
a common philosophy behind all the various forms of our 
institutional religion. Only the vital fibres that con- 
nect the external form with the internal spirit should 
be well maintained and prominently shown to i*he wor- 
shippers by those who conduct the worship, so that all 
sects may realize the unity of Hinduism. 

Unity is indeed the crying need of the hour. We 
cannot repeat this too often. Lack of unity among 
Hindus has been the cause of all their misfortunes from 
time immemorial. Even in the face of a common 
danger, which threatens to deprive them of their ele- 
mentary rights, our people are unable to present a 
united front. It is admitted on all hands that it is on 
account of our notorious divisions that the advent of 
Swaraj is being delayed. Swaraj in India,, when it 
comes, will obviously be neither a Hindu Raj, nor a 
Muslim Raj, nor a Christian Raj, but an Indian Raj in 
which all communities will have equal rights and all 
minorities will have their interests safeguarded. Only 
the minorities who press for their rights should not 
forget that the majority community also has certain 
rights and that all should live in peace and harmony. As 
for the Hindus themselves, they should realize that not 
even a thousand Renaissances' of Hinduism would help 
them, if they did not learn to unite and act as one unit, 
that not even a thousand triumphs of their Vivekanandas 
and Tagores in foreign countries would be of any use to 
them, if they did not act in concert in their own country. 
We all know why Mahatma Gandhi refused to go to 
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America, though he was invited there several times. He 
felt that, if his message fell flat in his own country and 
among his own people, it would be of no interest to 
other countries and other nations. He felt that his 
first duty was to his own countrymen. Ovations to our 
great men in foreign countries would not carry. us very 
far in our own. They are only flourishes and decora- 
tions, but the main structure consists in our unity and 
strength here. The Hindu community is, by tradition 
and habit, a pacific community. It means no harm to 
any one. On the other hand, it has proved itself to be 
tolerant, hospitable and generous. The Parsis, the Jews, 
the Syrian Christians have f ound an asylum in its bosom 
and have flourished. But it is notoriously divided on 
account of its multitudinous castes and sects. The feel- 
ing of unity that has been generated by this Renaissance 
is still very weak. Most Hindus have yet to learn that 
it is only a strong and united Hindu Society that can 
maintain the spiritual ideals of Hinduism. 

One of the most deplorable features of Hindu 
society is that while, here and there, we have individuals 
who possess religious culture of a very high degree, the 
average level of culture is very low. It is sad to see 
that not even one man in a hundred of the so-called edu- 
cated class has any adequate knowledge of the religion to 
which he belongs. It is most depressing to find that even 
the graduates of our Universities are satisfied with a low 
type of religion with which only the masses could be satis- 
fied. Most of them do not even know what the authori- 
tative scriptures of Hinduism are. Many of them would 
be at sea, if a Christian missionary were to ask them 
whether they believed in one God or many gods, whether 
they believed in fate or free-will and whether they 
believed in the existence of a heaven and a hell. And, 
what is worse, they cannot go to their family priest or 
their temple priest for having their doubts cleared, as 


know anything beyond the 

^ : 

; A A’-a "a daiii' 


CONCLUSION 


647 


round of ritual they mechanically conduct. In other com- 
munities, priests are generally centres of light and lead- 
ing, at least in religious matters. It is only in the Hindu 
community that priests who officiate in religious cere- 
monies and worship are more ignorant than the cultured 
laity. It is an astonishing fact that among Hindus, who 
are said to form an eminently religious community, no 
religious instruction is regularly imparted to the youth 
of the community, that boys and girls have to pick up 
their religion incidentally for themselves from the cere- 
monies they witness or the sacred stories they chance to 
hear. In these circumstances, it is remarkable that reli- 
gion has still a hold on the people. This is probably due 
to the deep foundations laid by our seers and nation- 
builders of old. But the religion that comes to the. people 
untaught, through mere ritual, story, song and drama,, is 
generally of the, vaguest kind and cannot stand its ground, 
when challenged. Our duty, therefore, is to take advan- 
tage of the present revival of interest in Hinduism and 
devise suitable schemes of religious education for the 
young and of proper training for the priests. The 
Ramakrishna Mission and the Theosophical Society 
have already shown the way. And many Hindu schools 
have made provision for religious instruction, though, 
it must be confessed, some are half-hearted in 
carrying out their schemes. But it must be possible to 
introduce religious instruction in all institutions, even 
in schools and colleges where there are students belong- 
ing to various religions. As we Hindus believe in the 
truth of all religions, it is our duty to strengthen the 
faith of each student in his own religion. For this pur- 
pose, institutions having Hindu, Muslim and Christian 
students should be urged to employ Hindu, Muslim and 
Christian teachers to teach their respective religions, just 
as they employ teachers to teach their respective langu- 
ages. When schools and colleges thus take up the teach- 
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men who pass out of the Universities enter the church 
and become leaders of religious thought. No wonder, 
therefore, that the English clergy are a power in their 
country. There is no reason why we should not follow 
their example. When once highly educated and pro- 
perly qualified men join the priestly orders, we can 
imagine what a cleansing of our temples and chapels 
there would be, how many cobwebs of superstition would 
be removed from the minds of our people and what a 
fruitful contact would be established between the philo- 
sophy and the rituals of Hinduism. It is only when 
we carry out the necessary reforms for the training of 
our priests and for the religious education of our boys 
and girls that the results of this Renaissance would be 
placed on a secure foundation. 

Lastly, we cannot exclude politics from religion — 
religion in the highest sense. The greatest figure in 
our Renaissance, Mahatma Gandhi, has made politics 
into a religion by insisting on absolute purity of thought, 
word and deed on the part of those who wish to take 
part in it. His greatest gift to us, apart from his own 
saintly character, is the gospel of Truth and Non-violence 
— Satyam and Ahimsa — which he has been teaching us 
for over thirty years, both by precept and by example. 
Future generations will judge us by what we make of 
this priceless gift. That this gospel should come to us 
with all its implications in the interval between two world- 
wars of primitive savagery is highly significant. It may 
be looked upon as India’s reaction to one side of Western 
civilization. The gospel of Truth and Non-violence is 
indeed a gospel intended for all the nations of the earth. 
But the inscrutable Grace of God has chosen this land 
of ours for its revelation and a man of our race as its 
prophet. Is it not therefore our sacred duty to write 
it in letters of gold on our national banner, and faith- 
fully work out all its implications? No other nation in 
the world perhaps is qualified at present to make this 
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gospel the basis of all its policies. Ahimsa is in our 
very blood. Buddhism, Jainism, Vaisnavism and 
Saivism have prepared us for receiving this supreme 
message. The originality of Mahatma Gandhi’s teach- 
ing about non-violence consists in his showing how we 
can combine the highest non-violence with the highest 
courage. Probably Western nations with their un- 
doubted courage, spirit of self-sacrifice and power of 
endurance would be able to make much more of this 
gospel than we can, when once they learned to renounce 
violence. It is a consummation to be devoutly wished 
for by all of us. This Renaissance began as a result 
of the impact of Western civilization on our own. It 
should not end without a reconciliation of the two civili- 
zations. 

During the nineteenth century we in the East had 
unbounded admiration for everything European. To- 
day we stand disillusioned. Japan, in her admiration 
for European civilization, imitated its worst aspects and 
committed spiritual hara-kiri. China has refrained 
from imitating them in the name of her domestic 
sanctities. We in India have also to refrain in the name 
of the divine spirit in man and of the evolution of hu- 
manity on earth. Mahatma Gandhi is showing us the 
way that we should go. If the evolution of life on this 
planet has any meaning and purpose, the future of the 
civilization of man lies with Gandhi jl and those of his 
way of thinking, and not with those monsters of vio- 
lence and greed whom Europe has thrown up in such 
large numbers in recent years. For, unless the prin- 
ciple of non-violence, whose positive aspect is love, is 
made the basis of all human progress, and war and ex- 
ploitation and racial domination are tabooed for ever 
from the affairs of men, our life on earth is in danger 
oing back to the sub-human level. Also, unless we 
a spirit of detachment from the world and learn 
for material possessions, we can 
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never grow into spiritual manhood. Here, again, 
Mahatma . Gandhi, clad only in a loin-cloth, possessing 
nothing which he can call his own, renouncing all power, 
except the power of love, and frankly declaring that he 
prefers Truth to Swaraj, is an embodiment of that flam- 
ing spirituality which is India’s most cherished 
possession. 

It may be admitted that, situated as we are, we 
cannot all at once put 'into practice the entire teaching 
of Mahatma; Gandhi. But we have to set it before us 
as the goal to be reached, and we should measure our pro- 
gress as a, nation, not in terms of the weapons of des- 
truction we can forge or of the factories of production 
we can erect, but in terms of the degree of non-violence 
and spirituality that we can put into practice. If it is 
not possible in the present condition of the world to esta- 
blish a national State on the basis of non-violence, we 
should at least do our best for the disarmament of all 
nations. The united nations are now engaged in over- 
throwing the inhuman militarism of Germany and Japan. 
We are, of course, in profound sympathy with that 
objective. Every political party in India has said so, 
and the help which India is rendering to the Allies has 
been acknowledged by all. But the enthronement of 
the principle of non-violence means the abolition not 
only of militarism, but also of exploitation of one na- 
tion by another nation or of one class by another class. 
As long as one nation thinks that it has a right to rule 
over other nations and look upon their countries as its 
possessions, or as long as one class monopolizes all the 
sources of wealth in a country and utilizes them for its 
own selfish ends and not for the good of the whole com- 
munity, 01, again, as long as any nation thinks it has a 
right to propagate its beliefs by employing force, it is 
idle to expect peace and happiness on earth even after 
Germany and Japan are overthrown. We hope, there- 
fore, that, in the world-order which will arise after this 
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1919— The Centre of Indian 
Madras. 

” The Home and The W 
Surendranath Tagore 
1921— Greater India, Essays tr 
lagore; S. Ganesan, Mi 
” The Wreck, a novel. 

” Th ® Fugitive, Poems— T 

New York. 

” Po f n j from Tagore, wi 

Andrews. 

" *»— d by Surendra* 

” Taught Relics, Selected f™ 

l^LetSrfrom^iT (T 

appeared in Modern Review' 1® adras) first 

” Sjf'* noveI translated by W.’ W. Pearson 

Thompson. ' drama tran slated by E. J. 

1925-Poems, about 22 poems translated bvF T ti 

Benns Sixpenny Books of Mode™ ’ tw^ 800 ' 


urendranath 


an Company 
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„ Talks, in China, Lectures delivered in China in 1924, 
Visvabharati Book Shop. 

„ Red Oleanders, a drama. 

„ Broken Ties and other Stories. 

1928 — -Fireflies, Stray thoughts — The Macmillan Company, 

New York. 

„ Letters to a Friend — Selected from Letters written to- 
C. F. Andrews, George Allen & Unwin. 

„ The Birthday Book — edited by C. F. Andrews;; 

Selections from Tagore's English Works. 

„ Lectures and Addresses, edited by Anthony X Soares.. 

1929 — Thoughts from Tagore — edited by C. F. Andrews, 
y, On Oriental Culture and Japan's Mission, a lecture 

delivered at Tokyo; Indo-Japanese Association, 

Tokyo. 

1931 — The® Child, a prose-poem written directly in English, 

George Allen & Unwin. 

9f The Religion of Man, the Hibbert Lectures, 1930— 

George Allen & Unwin. 

1932 — The Golden Boat, poems translated by Bhabani Bhat- 

tacharya- — George Allen & Unwin. 

„ MahatmajI and the Depressed Humanity, written 
during Gandhiji’s fast in Yerwada Jail, — Visva- 
bharati. 

1933 — Man, Andhra University Lectures, Andhra Univer- 

sity, Waltair. 

1935 — East and West, two letters by Gilbert Murray and 

Tagore, International Institute of Intellectual Co- 
operation, Paris. 

1936 — Education Naturalized, a lecture translated by -Suren- 

dranath Tagore, Santiniketan Press. 

1937 — The Collected Poems and Plays of Rabindranath 

Tagore— The Macmillan & Co., New York. 

1940 — My Boyhood Days, translated by Marjorie Sykes, Vis- Mj 

vabharati Bookshop. k 

1942 — Poems, 121 poems (arranged in four sections) 112 of 
which were translated by the poet himself. 

Some important hooks on Tagore in English: 

Biographical 

Ernest Rhys — Rabindranath Tagore, a Biographical study ^ 



THE RENAISSANCE OF HINDUISM, 


Basant Kumar Roy — Rabindranath Tagore, 1915. 

K. S. Ramaswamy Sastri — Sir Rabindranath Tagore : His 
Life, Personality and Genius, 1916. 

Edward Thompson — Rabindranath Tagore, his life and work, 
1921. 

Annie Russel Marble— The Nobel Prize Winners in Litera- 
ture, 1925. 

V. Lesny — Rabindranath Tagore, his personality and work, 

1937 (translated from Czech). 

Literary. 

K. S. Ramaswamy Sastri — Sir Rabindranath Tagore, a study 
of his later works. 

Edward Thompson — Rabindranath Tagore, Poet and Drama- 
tist, 1926. 

Kumudnath Das — Rabindranath, His Mind and Art. 

Sarasllal Sarkar — Peculiarity in imagery in Rabindranath Ta- 
gore's poems. 

A. C. Aikat — Arnold, Browning and Rabindranath, Calcutta, 
1921. . 

Philosophical and Religious. 

S. Radhakrishnan — The Philosophy of Rabindranath Tagore, 
1918.* 

Sybil Baumer — Tagore’s Mysticism. 

Taraknath Das — Rabindranath Tagore, his religious, social 
and political ideals. 

Sachin Sen — Political Philosophy of Rabindranath. 

Si sir Kumar Maitra — Rabindranath and Bergson. 

Nicol Macnicol — The Making of Modern India, 1924. 
Educational 

W. W. Pearson — Santiniketan, the Bolpur School of Rabin- 

dranath Tagore, 1918. 

Arthur Mayhew — Education in India, 1926. ' 

Political 

Romain Rolland — Mahatma Gandhi, 1932. 

Hans Kohn — A History of Nationalism In the East, 1929. 
Basil Mathews — India Reveals Herself, 1937. 

Miscellaneous , 

J. A, Spender — The Changing East, 1926. 

Arthur J. Todd — Three Wise Men of the East, 1928. 

Muriel Lester — My Host the Hindu, 1931. 

| William Rothenstein — Men and Memories, 1932. 

^ Harriet Monroe — A Poet’s Life, Seventy Years in a Chang- 
ing World, New York, 1938. 
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A. Aronson— Rabindranath Through Western Eyes, Allaha- 
bad, 1942. 

N.B. This book contains in Appendix A “Notes on a Rabin- 
dranath Bibliography in the West” and in Appendix 
B “List of Translations of Rabindranath’s Works 
into European Languages in Chronological Order.” 




dcdrya, religious teacher. atma-vidya, knowledge of the 

adesa, message. self. 

adhikdra, spiritual competence, aum, the sacred syllable indi- 
advaita, monism. eating the Absolute. 

advaitin, monist. avatdra, incarnation. 

adyasakti, primal power. avidya, nescience. 

agnihotra, offering oblations in baddha, a soul subject to births 

fire. and deaths. 

ahithsd, non-violence. (^indl), brother 

ajiva, lifeless oh j ect. bhakta, devotee. 

aksara, the imperishable. bhakh, devotion. 

dmalaka Indian gooseberry. bhakh-s&stra, devotional scrip- 

= ... ture. 


uuanisanva, a Buddhist saint. 
brahmaedrini, a woman obser- 
posses- ving the vow of chastity. 

brahmacarya, life of celibacy 
conse- brahma-ioka, kingdom of God 
brahman, the Absolute. 

store an brdhmana, a ritualistic trea- 
tise. 

brdlimanl. a Brahman woman. 
brahma-sdksdtkdra, God-reali- 
real. zation. 

stage of brahma-vidya, science of the 
Absolute. 

s relating caitya, a Buddhist sanctuary. 

chela, (Hindi) a novice in eso- 
teric Buddhism ; disciple. 
cit, intelligence, consciousness. 

ifice. darsana, a school of philo- 
sophy. 

f-dedica- darian (Hindi) privilege of 
seeing an august personage. 
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sevaka, a servant. 
smrtiy a secondary scripture, a 
code of law. 
sohamasmiy I am He. 
irauta-sutra, aphorisms relat- 
ing to sacrifices. 
in vidya, the purer worship of 
Sakti. 

stotra , praise of God. 
stupa , a Buddhist mound. 
stuti, praise, glorification. 
suddhadvaita , pure monism 
(Vallabha’s system.) 
sutra, aphorism. 
svabhdva, one's own nature. 
svadharma , one's own duty. 
svardt , lord of himself. 
svarga , heaven. 
svatantra , independent entity. 
swardj, self-government. 
tamasy dullness, ignorance. — 
one of the three qualities of 
Nature. 

tantra, a treatise on the wor- 
ship of Sakti. 

tdntric-sddhana, a system of 
discipline prescribed for wor- 
shippers of Sakti. 
tapasy austerity, penance. 
tapasyd , same as tapas, 
tat-tvam-asi, Thou art That, 
tlriha , a place of pilgrimage. 
tlrthamkara, a Jain saint. 
trimUrii , the Hindu Trinity— 
Brahma, Visnu and Siva, 
tydga, renunciation. 
upanayana, initiation ceremony 
among Hindus. 

updnga , a supplementary work. 
upanisad , a mystical treatise at 
the end of the Veda, 
upasana, meditation. 
upaveda, a class of works 
.subordinate to the Veda. 


utiama, the highest person. 
vaikuntha , the heavenly abode 
of Visnu. 

vairdgl , one who has renounc- 
ed the world. 
vairagya, renunciation. 
vaiptava-s&dhana, system of 
discipline prescribed for wor- 
shippers of Visnu. 
vdmprastha , the third stage in 
the Hindu scheme of d$ra~ 
mas , involving retirement to 
a forest. 
varna , caste. 

varndsramadhanna , rules re- 
lating to Hindu castes and 
stages of life. 

vatsalya-sddhana, practising 
devotion to God in terms of 
parental affection. 
vedahqa, auxiliaries to the 
Veda. 

veddnta , a system of philosophy 
based on the Upanisads. 
vedi, an altar. 
vidya , right knowledge. 
viveka , discrimination. 
yajamdna, sacrificer. 
yajna , sacrifice, 
yopa, a system of discipline 
leading to union with God. 
yogdbhydsa, practice of yoga.. 
yoga-sdstra, the science of 
yoga : 

yoga-siddhi , occult powers 
gained through practice of 
yoga. 

yogin , one who practises yoga. 
yogini, a female yogin. 
yuga, an aeon. 

N.B - The four recognized 
yugas are kria, iretd } dvdpara 
and kali. See P. 638, 
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Abdulla Sheth, 411, 413, 415, 418. 
Abhangas, 55, 56, 63, 65. 
Abhedananda, 280, 288, 

Advaita, 37, 39, 42, 45, 50, 51, 56, 58, 
237, 238, 248, 296, 297, 334, 621. 
Advaita Asrama, 280, 287. 

Adyar, 193, 196, 200, 202, 203. 

Age of Consent Bill, 131, 132, 138. 
Ahalya-,3 60,363*400. 

Akbar, 3, 47, 62. 

Alam, Mir 446, 447, 450. 

Alexander, Prof., 609, 621. 

AH Brothers, 501, 507, 518. 

All-India Spinners' Association, 
553,556. 

Alvars, 36, 40, 41, 42. j 

Atnarn.ath Temple, 203, 285, 287. | 

Amherst, Lord, 78, 80, 89. 

Ampthill, Lord, 452, 453. 

Andrews, C. F„ 347, 369, 371, 465 
466, 470. 

Ansari, Dr., 523, 550. 

Appar, 43, 44. 

Arya, 312,313,319. 

Arya Samaj, 126, 157, 158, 164, 192, 
195, 210, 294, 295,316, 641. 

Asiatic Department, 434, 434-435, 
439, 444. 

Asiatic Registration Act (Black 
Act), 443, 445, 448,449,450, 452, 
457. 

Asoka, 9, 16, 18, 22, 23, 30. 
Aurangazib, 60, 62, 162. 

Aurobindo, Sri, 71, 181, 305-340, 
379, 638. 

——"305-340 

as the representative of Neo-Ve- 
dantic movement, 305; his The 
Life Divine , compared with Dan- 
te's Divina Commedia , 305; his 
spiritual guides, 305 ; the style of 
his The Life Divine , 306 ; his view 
of the cosmic evolution, 306 ,* his 
view of the supermind, 307. 329, 
330; the practical part of his 
teaching, 308, 338-339; his birth 
and early education, 308-309 ; his 
service in Baroda, 309 ; his politi- 
cal activity, 309-311 ; his vision in 


A — contd 

Alipur Jail, 311 : his retirement to 
Pondicherry, 312; his articles 

/"V ' - . 313-318; his 

interpretation of the Veda, 318 
320; his commentary on the Git c 
I 321-323 ; his remarks on the Tan 
I ; t ras, 324. ; ■■ his . Philosophy ; as set 
forth in The Life Divine , 325-333 ; 
his description of a gnostic being" 
331-3^3; his^ criticism of Samkara, 
333-334 ; his criticism of latter- 
day Hinduism, 335-337 ; what his 
detractors say of his teaching, 
|37; his practice of Yoga, 338, 
33v; his reasons for withdrawin 
from the world, 340. 
Autobiography (of Mrs. Besant) 

, - n . 197,198,218. 
(ot Debendranath Ta 
gore), 94, 95, 97. 

» (of Gandhiji). 405 

406,407,410,417. 

*t (of Sitanath Tattva 

A , . . bhushan), 97. 

A Tst:s 3 $jt;. n 

Banerjee, Surendranath, 110, 425 
Bangadarsan , 350, 37(). 

Bardoli Programme, 512, 513, 517 
Bardoli Satyagraha, 525, 526. 

Bauls, The, 388, 394. 

Bentinck, Lord, William, 75, 82, 90 
.Bergson, 375, 622 . 

B esan f t M r S>j l34) U2j 193) 19 ?m227 

379, 486, 

—19 7-227:— 
her early life, 197 ; her review of 
the Secret Doctrine, 197-199; her 
inning the Theosophical Society, 

l 9 i ; h ,n f rv be , coming the head of the 

r V place in the bistory 
of Hindu Renaissance, 201,213; 
her landing in India, 201 20 2; XhU 
unveiling of her statue, 201 f.nM 
her comparison of Rama aril 
Kr$iia, 202-203; her pilgrimai^l 
to Amaranath temple, 203: « 
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B — conid. B —conid. 

stay at Benares, 203 ; instances of Buddha, 8, 11#, 16, 23, 25, 109, 195 
her energy, 204; her peroration 298, 314, 345, 405, *587. 591. 598* 

on the greatness of Hinduism, 614, 615-618. * 

205; her generosity, 206; her Buddhism and Hinduism, 13-16, 21, 
giving away the Central Hindu 37. 

College to the Hindu University, Caitanya, 45, 52, 55, 58, 59, 63, 66, 92, 
208; her self-sacrifice for her 102, 109, 162, 253. 

colleagues, 208-209; the claims Candidas, 58, 351, 388. 
she makes for the Theosophical Candragupta, 8, 9, 20. 

Society, 209-212; the type of Central Hindu College, 203, 204, 

Hinduism she taught, 212-215; 205,206,208. 

her becoming the President of Chakravarti, Biharilal, 350, 351. 

the Theosophical Society, 216; Chamberlain, J., 428, 434. 

her clairvoyant investigations Champaran Satyagraha, 478— 481. 

with Leadbeater, 216-218; suit I Chatterjee, Bankim Chandra, 310, 

against her in the Madras High 1 348, 350, 353, 354, 358, 369. 

Court; her lectures on social Chatterjee Ramananda, 94 /. w., 377. 

reform, 219-220 ; her journalism Chauri Chaura, 512i 513,515, 517, 

and political agitation, 221 ; her 525,534. 

becoming the President of the Chelmsford, Lord, 477. 507. 

Congress, 221 ; the waning of her Chirol, Sir Valentine, 12 ', 142, 213. 

popularity, 216, 221 ; the closing Chitpawan. Brahmans, 120, 129, 132, 

years of her life, 222; her pro- 133. 

claiming Krishnamurti as the Chitra, 364,391. 

coming World-Teacher, 217, 222 ; Christian Missionaries, 68, 75, 76, 

her Theosophical teachings, 223- 101, 134, 196,281, 294,304, 573, 

226. 637,639,640, 64^. 

t 99 S Christ Jesus, 101 106.108, 109,149, 

Bestermam Theodore, 222, 225, f.n. m 2l7 2 19, 234, 239 244. 247, 255, 

Bhaktas, Classes of, 64-65. 274,298,314, 405, 513, 573, 584, 

Bhaku m° v ement, 40-44, 45,52-60, 598,600,619,626 

63 ' 67 ' Civil Disobedience, 509- 512, 513, 

Bhagavad Gita, 6, 15, 22, 28-29, 33, , 517, 525, 529. 531, 533, 535 536, 

37, 40,41,42,46,49,55, 57 64,92, 537, 544, 547,548, 549, 551,552, 

112, 142, 146, 181, 201, 202 201, 583. 

211, 270, 288, 305, 312, 321-323 . Congress, Indian National, 111, 119, 
324, 336, 337, 338, 339, 389, 398, 128, 139, 140, 142, 186, 190, 211, 

403, 410, 417, 436, 574, 582, 587, 221, 421 430, 432, 433, 442, 478, 

• 624,638. 497—499,502—512.517- 523.527— 

Bhagavan Das, 204, 206, 218. 530,535—539, 543,548,552—555. 

Bhagavata Parana, 17, 45-46, 49, 56, C %f ess > NataI Indlan > 421 ~^ 22 ’ 

5?> f ' f’ l3 ,Uf,JnV 82 - Cooch Bihar Marriage, 104, 105, 

Bhandarkar, 118, 133, 157. 110, 125 

Bharatl, 351, 352, 365. Coomaraswamy, Ananda, 69, 180, 

Bhownggree, Sir M., 430, 442. 181. 

Biavatsky, PL P. 173, 174, 193-200, Creative Unity, 375,383, 392, 393, 
201,216,218. 394, 

Bose, Ananda Mohan, 110, 111, 112. Crisis™* CivUiJiion 344 381 
Botha, General, 444, 432 458. hS. on 

BraJura Sutras, 6, 33, 37, 38, 49, 56, Cu^on Lord aol^ ' 

Brahrao Samaj, 78, 80, 81, 91-94, 95, D 

97-105, 108 109, UO, 111-119,119 Dada, Abdullah & Co., 411, 425, 
145, 146, 147, ISO, 157, 158, 164, 426. 

165, 172, 182, 191, 210, 211, 212, Dadu, 65. 

239, 252 253 258 259 262, 267, Dakjinesvar, 231, 215, 237, 242, 244, 

294,295,316,384,385,637.641. 253,258,259, 263,227,291. 
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D — contd. 

Da$<Ji March, 532 — 533. 

Dante, 305 3( 8, 352, 598. 

Das, Chittaranjan, 311, 497. 499, 502 


E — contd. 

Eknath, 55, 56, 65, 146, 148. 
nlgm* Lord, 423, 442. 

Eliot, Sir Charles, 1, 37. 
Elphinstone College, 120, 121. 

Epic Age, The, 21 154,160. 

E.S., The, 199, 216, 225 f.n . 
Escombe, 418, 426, 428. 

Evening Songs , 353 — 354. 
Experiments with Truth , My, 506, 
407, 410. 


508,509,51?: 

Davids, Rhys, II. 

Dayananda Swami, 126, 117, 157, 
164 — 192, 195, 210, 318, 319. 

164 — 192:— 

his criticism of the B rah mo Samaj, 
164; his teaching compared wiih 
that of the B rah mo Samaj, 165; 
periods of his career, 164; his 
early life, 166 — 168; the first 
crisis of his life, 166; his attack 
on idol-worship, 167 ; his scholar- 
ship, 167 — 168 ; his wanderings in 
search of truth, 168; his tours 
and discussions with pa$<jits, 170 
-171 ; his meeting the leaders of 
the Brahmo Samaj and the 
Prarthana Samaj, 172; his found- 
ing of the Arya Samaj, 172; his 
opening of the branches of the 
Arya Samaj, 173; his relations 
with the leaders of the Theoso- 
phical Society, 173 — 174; the la«t 
years of his life, 174— 175; his 
attitude to the Vedas, Vedangas, 
Itihasas and Puranas, 175, 181— 
182; his conceptions of God and 
the soul, 176; his ethics, 177; the 
means of salvation according to 
him, 177— 178; the rituals he lays 
down, 178 ; the creed of his Arya j 
Samaj, 178—180; his criticism 
of Islam, Christianity and 
Puranic Hinduism, 183; his 
system of national education, 
183—184. 

Deccan Sabba, 140, 141. 

Desai, Mahadev, 538, 557, 560. 

Deussen, Paul, 280. 

Divina Commedia , 305, 383. 

Dhammapada, 14, 

Dharmarthakamamok$a, 24, 25. 

D harm a Sutras, 9. 

Doke, J. J a 410 f.n., 429 f.n., 438 f.n., 
436,447,468. 

Durga, 24, 66. 

Dutf, R.C, 353. 

Dvaita, 49, 50, 2% s 297. 

Dvaitadvaita, 57. 

Dyer, General, 494, 495, 496, 500. 


Farewell to Heaven, 363, 391. 
Farquhar, 30, 45 f.n., 52 f.n., 64, 
108, 167, 211.226 

Fergusson College, 129, 130, 139, 
Fischer, Louis, 480 f.n. 

Francis, St. of Assisi, 577, 
Fruit-Gathering, 394. 

Fugitive , The, 392, 400. 


Gandhi Mahatma, 9 70, 71, 112, 
142, 143, 144, 160, 189, 2?1, 256, 
377, 375, 376, 380, 381, 403—584, 
592, 593, 632, 633, 635, 637, 638, 
639,641,644, 645, 649, 650, 651, 
652. 

403— 584:— 

a contrast to Tagore, 403, 406; his 
influence on the masses, 403, 404; 
the aim of his life; 405; har- 
mony between his life, and his 
feachirg, 406; his birth and early 
life, 407-408 ; his mother, 407, 408, 
410; his stay in England as a 
student, 409-410; his vegetarian- 
ism, 408, 409; his study of the 
Gita, 410, 436 ; his study of other 
religions, 410,414, 416; his strug- 
gles in the legal profession, 411 ; 
his going to South Africa on pro- 
fessional business, 411 his experi- 
ence in Durban Court, 4ll; his 
adventurous journey from Dur- 
ban to Pretoria, 413-414; his stay 
in Pretoria, 414; his advice to 
South African Indians, 415-416, 
422; his attitude to Hinduism, 
417; Raychandbhai’s influence on 
him, 417, 430 ; how he was in- 
duced to stay in South Africa,418- 
420; how he organized the Natal 
Indian Congress, 421, 430; how 
he helped the indentured labour- 
ers. 422; his return to India in 
1896,423; his agitation in India 
over the South African question* 
424-425 : his going to South 


Eastern Religion and Western 
Thought, 591, 594, 615 f.n., 618, 
19 f.n. 

East India Company, 67, 73, 82, 83. 
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Africa again, 425; agitation 
?f ai " st hlm m S. Africa, 425-426; 
iow h e was mobbed by the South 

c»{7Z w r% 426 i 27; and «s- 

Pohce b 427 he i, . Su P er «£endent of 
lished 42R aoq \ ; nnoc ence estab- 

DSdVhh-- *?’ hls contacts with 

■uadabhai Naoroji and other 
England, 430; the 
431 ? 1; '° n private life 430- 
43 *: h h ‘f part \ n the Boer war, 431- 
anAmh i WOrk o as leader of 

m S 

Sain h ofr g01 *! South Africa 

^rssnSH 1 
isapS'I 

opposition to the Asiatic V 5? S 
Amendment Ordinance, 439-440^ 

piSSf 

arrest and imprisonment, 445 • his 
intem ew with General Smuts 
445 ■ opposition to the cor™™ 
mise reached by him, 446 ;«£ 

with" 1 !!^ a n P t tha "- < his stay 

second arr es 0 t V and m fm f ; - 449j his 

451 ; his second d^StoTVo 

“•afiysftyfersgd 


G—contd. 

k° r der 5 461-464 • 

few South Affs fofiooi 11 

ftra/s? 

fflHfffV” s *'SiK£ 

for Satjag’rahl ffSSS 

paran, 478-481 ; his sltySgrahaTn 
Sff7 with the strike of the 
482 - £? c qV- Ahmedabad, 481- 
the’ h i Satya S r aha on behalf of 
40 c . .Peasants of Kaira, 482- 
485; h, 9 recruiting campaign f n 
the Great War, 486-487- hi* 

Rowfa^t Actf 4?7 P 49 g i n hfsTl f & 

SiSfe, « 

and ° 492^493 9 hMf a 

W¥ y ,Tto the Punjab atrocfti es ‘ 

S^4S?;S 

|Srs“'h!rs,.^-£ 

r.5V^ofS f “ D “j 

operation resolution at the Special 
Congress session at Calcutta! 502 ? 
h s activities in connection with 

-50i509”’ C h : ° Peration mcv emen b 
h!s .Preparations for a 

511 • hi= r pa,gn at Bardoli, 510- 
n , ’„f • , actloas to the breaking 
CI O .°. f . science at Chauri-Chaura 
513 - r? construct ive programme,' 

«o™™, *sii5-S rj “ p ri 

Navajivan, _51 6 ; hi/ attitude to 
the parties in the Congress 517 - 
his twenty-one days’ fast m con- 


■ '■ ' ' ■* 


r 
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G—contd, 


nection with Hindu-Muslim riots, 
519; his presiding over the Bel- 
gaum session of the Congress, 
520-521; his tour through the 
country to spread his message, 
522; his attitude to the indepen- 
dence resolution in the Congress, 
523-524, 527, 529, 530; his part in 
the Bardoii Satyagraha, 525-526; 
his organizing Sait Satyagraha, 
531-535; his letter to the Viceroy 
on the high salaries of Govern- 
ment officers, 532; his march to 
Dandi, 5^2-533; his imprisonment 
for civil disobedience, 534; Gandhi 
-Irwin agreement, 537; his going 
to England to attend the Round 
Table Conference, 538; his speech- 
es at the Round Table Confer- 
ence, 539-542; his imprisonment 
after his return from the Confer- 
ence, 544; his Epic Fast over the 
question of separate electorates 
for the Depressed Classes, 544- 
546; his breaking the fast after the 
Poona Pact, 546; his starting the 
-vretkly.Harijan, 547 ; his Harijan 
tour, 549-550; his work in connec- 
tion With Bihar earthquake, 550 * 
his going outiof the Congress, 552- 
553 : his tour in Travancore, 554 ; 
his framing a formula for office 
acceptance by the Congress, 555 ; 
his activities during the Congress 
ministry, 556-557 ; hi s experience 
Dark Night of the Soul, 
f37-558; his Rajkot Sat agraha, 
559-564; his imprisonment after 
the August Resolution and release 
on medical groun s, 564 ; 
his teachings:— (1) on God, 566- 
567; (2) on Truth and Non-vio- 
lence, 568-570, 577, 580; 3) on 
Varnasrama-dhartna, 570-571; (4) 
on Swadeshi, 572; (5) on Chris- 
tian Missions, 573-574; (6) on. 
Untouchability, 574-575; (7) on 
the position of women in Hindu 
Society, 575-576 (8) on Cow- 
Won Brahmacarya, 
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